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ABSTRACT 
 
Research by Korean sociologists of religion indicates that Korean Protestantism 
has lost much of the spiritual vitality of preceding generations and that it increasingly 
shows the influences of Korean shamanism, Neo-Confucianism, and Western secularism 
and consumerism.  Suggestions in the areas of homiletics and Christian social ethics have 
been offered to help steer the Korean Protestant churches away from these worldviews 
toward a more biblically-based course.  Drawing upon and expanding these earlier 
studies and proposals, the current work recommends another method for developing a 
biblically-based, spiritually-revitalized, baptismally-shaped and ministry-committed 
Protestantism in Korea:  a pre-baptismal adult catechumenate, in this case one designed 
for the context of the Korean Methodist Church. 
In order to produce a renewed catechumenal structure for Korean Methodism, 
adult catechumenal processes as well as baptismal theologies and rites are examined and 
analyzed from three principal sources:  the first five centuries of the Christian church, and 
  vii 
especially the mystagogical literature of the fourth century; the Roman Catholic Rite of 
Christian Initiation of Adults developed after the Second Vatican Council; and the United 
Methodist Church in the United States, both texts officially authorized by the 
denomination’s General Conference and unofficial materials, among them resources for 
an adult catechumenate in the Come to the Waters series.  In addition, previous and 
current practices of preparation for baptism in the Korean Methodist Church are 
identified and critiqued.  From these findings a set of principles is put forward that guide 
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CHAPTER ONE  
 INTRODUCTION  
 
The Problem and Its Setting 
The Purpose of the Thesis 
 The purpose of this thesis is to construct a baptismal preparation process for the 
Korean Methodist Church in order to form and strengthen Christian identity, and to help 
change the mode of life of the Church as well as the lives of new converts.  Recent 
statistical resources show that the Korean churches are gradually losing the confidence of 
the Korean people and, as a result, numbers are declining.  I intend to show that the loss 
of public confidence in Korean churches is closely connected with the influences of 
Korean traditional religions and, to overcome this problem, to develop a baptismal 
preparation process.   
 
Background and Significance 
A Brief History of the Growth of the Korean Protestant Churches 
 The Korean Protestant churches have accomplished rapid and great numerical 
growth in the one hundred years since Western Protestant missionaries came to the 
Korean peninsula.1  The cause of this growth varies according to different stages of the 
                                                
 1 According to the resource provided by the Ministry of Culture, Sports, and Tourism, the 
percentage of Korean Protestant Christians in Korea is 18.3% in 2005. It is a statistical measure that is 
based on a total Korean population of 47,041,000 individuals in which 8,616,000 were Protestant 




church’s development.  Byung-Seo Kim, a sociologist of religion, classifies the growth 
revealed in the history of the Korean Protestant churches into three periods:  liberation 
(1890-1910); through development (1910-1930); and through division (1940-1960).  He 
then places a period of explosive increase (1960-1980) in another section to distinguish it 
from the other periods.2 
 The first period (1890-1910) was a time of sharp social upheaval in the areas of 
economy, politics, and social structure.  This sharp change was instigated by several 
significant events:  the Gap-Sin Political Change (1884), the Dong-Hak Peasant’s 
Uprising (1894), and the First Sino-Japanese War (1894-1895).  The Gap-Sin Political 
Change was an effort made by the political elite to deliver Korea from the intervention of 
the Chung Dynasty of China.  The Dong-Hak Peasant Revolution was, on the other hand, 
a movement from the lower class to help people escape from feudalism of Chosun.  In 
addition, the defeat of the Chung Dynasty (China) in the war with Japan helped the 
Korean people escape from a China-centered worldview and awakened them to new 
worldviews and values.  These movements to enlighten Korean society were enough to 
shake traditional Korean structures and values based on feudal monarchism and 
Confucianism, which had exploited peasants and lowly people in order to maintain its 
status system.3  During this time, Protestant Christianity, which was associated with 
values such as egalitarianism, human dignity, and human rights, and which was perceived 
                                                
 
 2 Byung-Seo Kim, Han-guk-sa-hoe-wa gae-sin-gyo: Jong-gyo-sa-hoe-hak-jeok gwan-jeom 
[Korean Society and the Protestant Church: Approaches from the Perspective of Sociology of Religion] 
(Seoul: Hanul Academy, 1995), 17-30. 
 3 Ibid., 17.  
 3 
to offer relief from every kind of oppression and exploitation, became a very attractive 
religion to those who were isolated, such as the lower classes, noble persons (excluded 
from politics), women, and children.4  In addition, Protestant churches contributed to the 
enlightenment of the Korean people by establishing schools, interpreting the Bible, and 
introducing new culture.  They also contributed to the public welfare of the Korean 
people by establishing hospitals and orphanages.5  Accordingly, we can say that Korean 
Christianity in the first period embraced the people of two radically opposite classes.  The 
first group was the class of intellectuals who had Confucian background but found a way 
through Christianity to illuminate and reform the Korean society.  These elite paved the 
way for changes in Korean society and later for resistance to Japan, which colonized 
Korea at that time.  The other group consisted of those who were isolated and oppressed 
by traditional Korean values and the social system.6  
 According to the report of V. G. Underwood, first Presbyterian missionary to 
Korea, the population of Protestant Christians, which was 39,897 in 1905, increased to 
118,264 in 1907.7  The numbers indicate that Korean Protestantism grew by 186% during 
that short period. 
 The second period (1910-1930) was characterized by large-scale resistance. 
During this period, the entire Korean people actively opposed the Japanese empire that 
                                                
 4 Ibid., 18. 
 5 Won-Gue Lee, Han-guk-gyo-hoe eo-di-ro ga-go it-na? [Where Is the Korean Church Going?] 
(Seoul: The Christian Literature Society of Korea, 2000), 205-206. 
 6 Ibid., 206-207. 
 7 Horace Grant Underwood, The Call of Korea (New York: Fleming H. Revell Co., 1908), 148. 
 4 
had colonized Korea.  Many Christian leaders, on the one hand, took the lead in the 
independence movements.  On the other hand, they made their best efforts to instill 
patriotism in the minds of Koreans and to enlighten the public, believing that 
enlightening people is another way to build up national power, as is strengthening 
military force.  These activities and efforts of Christian leaders contributed to public 
confidence in the Korean Protestant churches and brought about their constant numerical 
growth.8 
 Within Kim’s periodization, one will notice a gap of ten years between the second 
and third periods (1930-1940).  He seems intentionally to avoid dealing with this decade 
because this period reversed the growth of the Church.  During this period, the Korean 
Protestant churches were under extremely severe military oppression and persecution by 
Japanese forces.  Under this circumstance, the Church could not help but lose its 
motivation to effect outward societal changes and, consequently, reverted to an internally 
eschatological, mystical and otherworldly Christianity.  With a perceived indifference to 
the world and social issues, the social confidence in the Church fell.9  Protestant churches 
in this period recorded the lowest rate of growth throughout their history.10 
 The third period (1940-1960) can be characterized by two major national events:  
independence from Japan’s colonization of thirty-six years (1945) and the Korean War 
(1950).  Each of the Korean Protestant churches in this period experienced fractures 
                                                
 8 Kim, 18-19 
 9 Lee, 208-209. 
 10 Kim, 19. 
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which resulted in the creation of new denominations, and perceived heresies sprang up 
like mushrooms after a rain.11  
In spite of rampant denominational splintering, Protestant churches continued to 
increase their membership to over a million Christians during this period.12  Kim posits 
three causes for this growth.  First, many governmental officials claimed Christian 
identity, including President Seung-Man Lee.  So the churches had a political advantage 
for the deliverance of the Gospel.  Second, Korean people by and large regarded the 
United States of America as a friendly nation that rescued Korea from the oppressive 
reign of Japan and from the Communists in the Korean War.  This amicable attitude 
toward the United States also brought about an amicable attitude toward Christianity.  
Third, the Korean Protestant churches became havens for the people who lost their homes 
and hometowns during the war and who were experiencing psychological and financial 
suffering.13 
 The last period, between 1960 and 1980, was the time of explosive numerical 
growth in the Korean Protestant churches.  In this period, Korea was transformed into an 
industrialized and urbanized society and accomplished great economic growth.  Korean 
society, however, suffered from oppression by the long military dictatorship of the 
Korean government and from the increasing gap between the wealthy and the poor.  In 
addition, the urbanization of Korean society brought about the migration of masses of 
                                                
 11 Kim, 19. 
 12 Ibid., 20. 
 13 Ibid.  
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people into big cities, especially to Seoul, the capital city.  Those who left their 
hometown and previous relationships needed new communities in which they could make 
new relationships.  Protestant churches provided spiritual and communal shelter through 
revivals and worship that welcomed and accentuated the use of spiritual gifts for those 
who were in fear under the dictatorship and who were afflicted with deprivation.14  This 
role of the Church contributed to the explosive growth of the Korean churches.15 
However, attention to numerical growth made the Korean Protestant churches turn away 
from their social responsibilities; they continued to lose the confidence of Korean society, 
which in turn impeded church growth.16 
 
Recent Slowdown or Decrease in Membership of the Korean Protestant Churches 
 According to the survey of Gallup Korea in 2005, the population of Korean 
religious people is increasing.  The survey, which examined males and females over 18 
years old, shows that the number of religious people has grown by and large, except 
during the period between 1989 and 1997.17  In the case of Buddhism, its proportion of 
                                                
 14 Lee, 212-224; Kim, 25-27. 
 15 According to reports from The Korean Institute for Religion and Culture, the Ministry of 
Culture, Sports, and Tourism, and the Korea National Statistical Office, the population of Korean 
Protestant Christians which was 500,198 individuals in 1950 increased to 623,070 individuals in 1960. This 
indicates 24.6% growth. In 1970, the number increased to 3,192,621 individuals, which indicates 412.4% 
growth compared with the year of 1960. Between 1970 and 1977, the Church accomplished a growth of 
56.7% (5,001,491 individuals), and between 1977 and 1985, it obtained 29.7% growth (6,489,282 
individuals). Lastly between 1985 and 1991, it accomplished 23.9% growth (8,146,556 individuals). Won-
Gue Lee, Han-guk-gyo-hoe mu-eo-si mun-je-in-ga? [What Is It All About the Korean Church?] (Seoul: 
Methodist Theological Seminary Publishing Company, 2002), 169. 
 
 16 Lee, Han-guk-gyo-hoe eo-di-ro ga-go it-na? [Where Is the Korean Church Going?], 224. 
 17 According to the data, the percentage of Korean religious people was 43.8% in 1984. This 
percentage was increased to 49.0% in 1989. Although in the period of 1989-1997, the population was 
 7 
the population was 18.8% in 1984, and then increased to 20.9% by 1989.  It decreased, 
however, to 18.3% by 1997, then increased again to 24.4% by 2004.18  In the case of the 
Roman Catholic Church in Korea, although its proportion of the population increased 
until 1997 (5.7% in 1984; 7.0% in 1989; and 7.4% in 1997), it decreased to 6.7% in the 
period between 1997-2004.19  In contrast, the population of Protestant Christians shows 
constant growth starting from 17.2% in 1984 and reaching 19.2% by 1989.  In 1997, it 
rose to 20.3% and then reached 21.4% by 2004.20  It is noteworthy, however, that the rate 
of increase of Protestant Christians was reduced to half from 1989 to 2004.  From the 
statistical data above, we can say that the population of Christians, including Protestants 
and Roman Catholics in Korea, was rapidly slowing down or rather began to decrease in 
its growth, while the population of Buddhists in Korea was remarkably increased.  
 However, we need to look at another statistical resource to get more exact data. 
The statistical data provided by the Ministry of Culture, Sports, and Tourism in 2005 
shows us some different conclusions. 21  The difference may be a natural result in that it 
surveyed the whole religious population in contrast to Gallup Korea which surveyed 
males and females over 18 years old.  According to this report, the population of 
                                                
decreased to 46.9%. The numbers increased again to 53.3% until 2004. “Han-gug-in-ui jong-gyo-wa jong-




 18 Lee, Han-guk-gyo-hoe eo-di-ro ga-go it-na? [Where Is the Korean Church Going?], 75. 
 19 Ibid. 
 20 Ibid. 
 21 “Jong-gyo-in-gu tong-gye hyeon-hwang” (2005) [the Population of Korean Religious People]. 
 8 
Buddhists shows a decrease of 0.4% in the period from 1995-2005 (23.2% in 1995 and 
22.8% in 2005).  This is a big difference from Gallup Korea’s result.  In the case of 
Protestant Christians in the same period, it shows its radical decrease of 1.4% from 
19.7% (1995) to 18.3% (2005).  This result also shows a very different percentage.  In 
contrast to Buddhists and Protestant Christians, the Roman Catholic Church in Korea 
shows its rapid growth in number in the same period.  It accomplished a growth of 4.3% 
(6.6% in 1995 and 10.9% in 2005).  This data shows that Protestant churches and 
Buddhism both decreased and the decline of Protestant Churches was more serious than 
Buddhism.       
 In summary, we can say that, although the percentage of Buddhists has a tendency 
to decrease among people over 18 years old, it has rather rapidly increased in the recent 
period.  In contrast, although the whole population of the Roman Catholic Church in 
Korea showed drastic growth, the population of the people over 18 years old decreased in 
the recent period.  This seems to mean that many of those who have children under the 
age of 17, in other words, those whose age ranges are 30-50, converted to the Catholic 
Church, while many people in their 20s left it.  The case of the Korean Protestant 
churches seems to be serious.  In spite of the growing number of religious people, the 
numerical growth among people over 18 years old slowed down; even the whole 
population of Protestant churches also decreased.  In other words, unlike Buddhism and 




Analysis of the Cause of Decline of Korean Protestant Churches 
 The analysis of the causes of the increase or decrease in religious populations can 
be performed from various perspectives.  For example, Chi-Jun No analyzed the fall of 
the number of Protestants in the 1990s by observing the changes perceived in each age 
group.  He surveyed 658 local Protestant churches to determine what kinds of change 
happened in the churches in the period between 1990 and 1996.  From this survey, he 
found that while the population of people over 40 years old was constantly increased, the 
population of children and teenagers fell rapidly.  He suggests four causes for this.  First, 
as birthrates fell, the population of the aged also increased.  Second, the entrance 
examination-centered school system makes it hard to keep high school students preparing 
to enter colleges in attendance at worship services.  In many cases, high schools force 
them to come to school even on weekends at the sacrifice of religious activities and their 
parents agree with the school’s policy.  Third, Protestant churches do not emphasize the 
faith education of children and teenagers.  Fourth, the majority of Protestant churches 
continue to use the old version of the Bible that is not easy for children and teenagers to 
read.22  
 On the contrary, Won-Gue Lee locates the causes for decline in the context of 
Korean society of that time.  First of all, he points out that the 1990s was a decade in 
which leisure industry-centered alternatives to religions developed.  The well-developed 
leisure industry helped to suppress the growth of the Church by substituting 
                                                
 22 Chi-Jun No, Han-guk gae-sin-gyo sa-hoe-hak: Han-guk gyo-hoe-ui wi-gi-wa jeon-mang [the 
Sociology of Korean Protestant Church: Korean Church in Crisis and Prospect] (Seoul: Hanul Academy, 
1998), 57-60. 
 10 
psychological healing for religion as a means of relief.  Second, he points to the 
economic growth of Korean society.  The growth of income made people less dependent 
on religion and at the same time made them more interested in enjoying life rather than 
committing themselves to religious life.23 
 However, as Won-Gue Lee rightly points out, the most decisive reason for the 
slowdown or decrease of Protestant churches is that Protestantism is losing the 
confidence of Korean society.24  We can confirm from Gallup Korea’s surveys in 1984, 
1997, and 2004, the fact that Korean Protestantism is losing the confidence not only of 
Korean secular society but also of Christians.  Most of all, the surveyor looked at 
religious people who had the experience of conversion from other religions.  According 
to the results of 1997 and 2004, 16.2% of the entire Korean religious population 
answered that they had converted from other religion(s) to the current one.  To the 
question of “what was your previous religion before your conversion,” 32.1% (1984), 
32.8% (1997), and 34.4% (2004) of the religious population answered with Buddhism.  
The percentages of those who had previously belonged to the Catholic Church were 
11.4% (1984), 9.6% (1997), and 14.9% (2004).  In contrast, the percentages of those who 
had converted from Protestant Christianity were 47.5% (1984), 58.4% (1997), and 45.5% 
(2004).25  This result shows that the rate of conversion from Protestantism to other 
religions is much higher than for Catholicism and other religions.  The same result was 
                                                
 23 Lee, Han-guk-gyo-hoe eo-di-ro ga-go it-na? [Where Is the Korean Church Going?], 280. 
 24 Ibid. 
 25 Ibid., 281; “Han-gug-in-ui jong-gyo-wa jong-gyo-ui-sik” [Religions of Koreans and Their 
Concept of Religion]. 
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seen in the answers of those who were non-religious but had been religious in the past.  
The percentages of those who had been Buddhists were 24.1% (1984) and 23.6% (1997).  
The percentages of those who had belonged to Catholicism were 16.4% (1984) and 
12.0% (1997).  However, in the case of the Protestantism, they were 63.9% (1984) and 
73.0% (1997).26  This shows that the percentages of those who gave up Protestantism is 
much higher than for those who gave up other religious traditions.  
 Second, according to the survey in 1998, among the non-religious people who 
responded to the question, 32.9% answered that they have the intention to convert.  
However, among them, 41.8% chose Buddhism and 36.7% elected Catholicism as their 
preferred religions, while only 21.4% of them preferred Protestantism.27 
 The third survey was performed within Protestantism.  According to the 1998 
survey, 59.7% of Protestants confessed that they had changed their churches and it was 
revealed that Korean Protestants had changed their church two times on average.28  This 
shows that a great number of Protestant Christians have not been satisfied with their own 
churches and that there is a tendency for Protestants to “shop” among the churches.   
 The results above clearly demonstrate that Korean Protestantism is losing its 
public confidence not only from non-Christian or non-religious people but also from 
Christians.  Why does Korean society have a more negative attitude toward Korean 
Protestantism than toward other religions? The surveys by Gallup Korea in 1997 asked 
                                                
 26 Ibid., 282. 
 27 Ibid., 294. 
 28 Ibid., 283. 
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non-religious people over 18 years old to evaluate each religious organization using 
several questions.29 
 For the first question regarding social work of each religious organization, 44.8% 
of the respondents chose Catholicism as the most active organization participating in 
social relief and service.  Protestantism received 37.8% of votes.  
 For the second question about the quality of religious leaders of each religious 
organization, only 22.8% of the respondents said that Protestants had qualified clergy, 
while Catholicism and Buddhism received, respectively, 40.8% and 26.7%. 
 The third question inquired about the perceived primary interest of each religious 
organization, with 76.0% of the respondents answering that Protestant churches were 
more interested in extending their religious influence than in seeking truth.  Catholicism 
and Buddhism received 35.1% and 36.6% respectively.   
 The demand for offering was the subject of the fourth question.  70.8% of the 
respondents answered that Protestant churches compel their members to contribute with 
excessive offerings for their churches.  The Catholics and the Buddhists received 28.7% 
and 33.6%.   
 For the fifth question about the attitude toward non-religious people, 33.2% of the 
respondents answered that Protestant Christians usually did not address themselves 
kindly to non-religious people.  Catholicism and Buddhism received 18.5% and 14.6% 
respectively.  
                                                
 29 Lee, Han-guk-gyo-hoe eo-di-ro ga-go it-na? [Where Is the Korean Church Going?], 292-293. 
 13 
 For the last question about an excessive emphasis on religious rules, 38.4% of the 
respondents answered that Protestant churches had the tendency excessively to enforce 
their religious rules.  Catholicism and Buddhism received, respectively, 29.2% and 23.8%.   
 The responses above show that non-religious people think of Protestantism as 
more materialistic (as demonstrated by its interest in extending religious influence and its 
excessive demands for offerings) and more exclusivist (unkind attitude to those with no 
faith and an inordinate emphasis on religious rules) than other religions, in spite of less 
participation in social issues.  In other words, the responses suggest that Protestantism 
does not play an appropriate role as a religion in Korean society and does not put into 
practice what it teaches its members to follow.  This result seems ironic in that among the 
three religions, Protestant Christians were perceived as being the most active participants 
in religious practices such as worship, prayer, Scripture reading, commitment to the 
church, and Scripture study.30  In the end, the problem is that while Protestant Christians 
and their faith look much better than that of other religious people, the public confidence 
in them is getting worse.  
                                                
 30 According to the survey by Gallup Korea in 2004, 71.0% of Protestant Christians responded that 
they were attending worship at least one time a week, while only 3.5% of Buddhists and 42.9% of 
Catholics answered so. In the case of daily prayer, 59.3% of Protestants answered that they were praying at 
least once each day, while only 13.8% of Buddhists and 27.8% of Catholics answered so. The survey also 
showed that 21.9% of Protestants, 3.1% of Buddhists, and 7.4% of Catholics read their Scriptures at least 
once a day. “Han-gug-in-ui jong-gyo-wa jong-gyo-ui-sik” [Religions of Koreans and Their Concept of 
Religion]. In addition, according to the survey by Gallup Korea in 1998, 24.7% of Protestants answered 
that they made an effort to participate more actively in church works, while 37% of Buddhists and 22.1% 
of Catholics answered so. 13.7% of Protestant Christians answered that they were participating in Bible 
study group or meeting for discipline, while 3.0% of the Buddhists and 9.6% of Catholics answered so. 
Lee, Han-guk-gyo-hoe eo-di-ro ga-go it-na? [Where Is the Korean Church Going?], 296. 
 14 
 How can we explain the problem? In my opinion, this problem comes from the 
fact that the Korean Protestant churches have so emphasized their numerical growth 
(quantity) that they have ignored the importance of growth in quality.  Chai-sik Chung 
insists that the industrialization of Korea in recent decades has brought a “mercenary 
materialism, a calculating and utilitarian egotism, and an excessively this-worldly 
attitude” to Korean society, and that under such circumstances, Korean Protestant 
churches have also become dominated by “materialistic consumerism and the logic of the 
market.”  These new impulses have made Christian congregations compete with other 
Christian congregations as well as other religions “for more members and bigger 
incomes.”31  This competitive attitude seems to have made Protestant churches appear 
self-serving in the eyes of Korean society.  This problem is compounded by the 
Protestant emphasis on individual faith life and personal relationships, as well as a 
lukewarm attitude toward social outreach.  It would seem that the cause of this 
disjuncture between internal faith life and external social life stems from the fact that the 
Korean Protestant churches did not make enough effort to oppose the secular worldviews 
that permeate Korean society.  The main worldviews in Korean society are Korean 
traditional worldviews coming from shamanism, Confucianism, and modern secularism 
formed by Western culture’s influence.  Since the Korean Protestant churches did not 
make sufficient efforts to overcome these worldviews and help their members struggle 
                                                
31 Chai-Sik Chung, "Beyond Indigenization: Toward a Christian Transcendence in Korea," 
Mission Studies 17, no. 1-35 (2001): 62-63. 
 15 
against them, the members’ faith and life accommodated to the societal worldviews, 
thereby distorting traditional understandings of Christian faith and life.   
 As I remarked before, the purpose of this thesis is to suggest a baptismal 
preparation (catechumenate) for the Korean Methodist Church as a means to overcome 
the secular worldviews permeating Protestant churches, and to instill true Christian 
identity and life into the minds of Christians.  Catechumenate here means “a period of 
formation, prayer and discernment in the Christian life.”32  It is important for a church to 
educate its members in ordinary seasons to form their faith and life.  However, 
considering its effectiveness, it is more important not to miss the chance for education the 
moment that converts begin to enter into the Church.  Accordingly, the period of the 
baptismal preparation is an opportune time to strengthen Christian identity and to begin 
to initiate the catechumen into a new way of life.  In addition, preparation for baptism is 
also important for the Korean Protestant churches because the catechumenate is not just a 
passing event for converts but also a journey in which the entire congregation participates.  
Through this preparation, not only converts but also the Church itself is newly formed in 
the Holy Spirit.  
 To accomplish the purpose of this thesis, I will look at the three worldviews 
dominating among Korean people in the second chapter.  Shamanism and Confucianism 
are Korean traditional religions that have influenced the spirit of the Korean people.  I 
will briefly research their history and their worldviews.  I will then deal with the 
                                                
32 Maxwell E. Johnson, “Catechumen, Catechumenate,” in The New Westminster Dictionary of 
Liturgy and Worship, ed. Paul Bradshaw (Louisville: Westminster John Knox Press, 2002), 98. 
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discussion of secularism and consumerism as presented by the Orthodox theologian 
Alexander Schmemann, who addresses secularism and consumerism from a liturgical 
perspective to clarify their influences on the liturgical and spiritual life of Christian 
churches.  In this section, I wish to demonstrate that secularism and consumerism, along 
with shamanism and Confucianism, contributed to the current declining status of Korean 
Protestant churches.   
 In the third chapter, I will deal with the baptismal preparation process as practiced 
in the first five centuries of Christianity.  I will pay special attention to the role of the 
scrutiny—a rite designed for two purposes:  to examine the spiritual status of newcomers 
to determine whether their spirit and lives were still under the influence of sin and evil, 
and to confirm whether the newcomers’ “conversion to Christ and the church was in 
progress.”33   The baptismal preparation of the early church can be summarized by three 
kinds of scrutiny:  of life (witness), of spirit (exorcism), and of faith (teaching).  I will 
expose the practices and theologies of each scrutiny here.  I will then try to clarify that 
those scrutinies aimed at helping converts willingly reject Satan and undergo water 
baptism.   
  In the fourth chapter, I will look at the current baptismal preparation of the 
Korean Methodist Church (KMC).  By surveying its theology and practice of baptism and 
the catechumenate, I will attempt to determine whether they are sufficient to help new 
                                                
33 Maxwell E. Johnson, “Scrutinies, Baptismal,” in The New Westminster Dictionary of Liturgy 
and Worship, ed. Paul Bradshaw (Louisville: Westminster John Knox Press, 2002), 427. 
 17 
converts and the faithful overcome the worldviews of Korean traditional religions and 
secularism.   
 In the fifth chapter, I will discuss the baptismal preparation process of the Roman 
Catholic Church revealed in the Rite of Christian Initiation of Adults (RCIA), of the 
Catholic Church of Korea, and of the United Methodist Church in the United States 
(UMC) to compare them with the catechumenate of the Korean Methodist Church.  From 
the Roman Catholic Church, I will analyze the structure of the RCIA as well as textbooks 
for catechesis produced by the Korean Roman Catholic Church.  From the UMC, I will 
focus on preparation practices and theologies of baptismal preparation that are based on 
the Wesleyan tradition and that grew out of the Liturgical Movement.  These resources 
will be used to construct the baptismal preparation process and practices for the KMC.   
 In the sixth chapter, I will make suggestions for the KMC’s baptismal preparation 
and rituals in a move to construct a catechumenate for the KMC.  These suggestions will 
be based on five principles drawn from the baptismal practices of the early church, the 
Roman Catholic Church, and the United Methodist Church.  In addition, I will sketch a 
complete process of baptismal preparation for the KMC and suggest two new rituals for 
this process:  a rite for entrance into the catechumenate and daily exorcism.   
 
Limitations 
 Regarding the analysis of the cause of Korean Protestantism’s decrease since the 
1990s, various results came from the perspective of the sociology of religion.  However, I 
will focus only on the results that are related to the influences of the worldviews of 
Korean traditional religions and secularism.  
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 Second, I will not deal with the whole process of Christian initiation from the 
period of the precatechumenate to that of mystagogy, and instead focus only on baptismal 
preparation, because the Korean Methodist Church already provides a ritual of water 
baptism.  Practices performed before the rite of water baptism are subjects of attention, 
though not all practices will be examined fully or reconstructed.  
 Third, the practices for baptismal preparation will be limited only to the practices 
for adults.  
 
Literature Review 
 There have been various studies dealing with the influences of Korean traditional 
religions on Korean Christianity.  My research mainly focuses on studies from the 
sociology of religion and from the history of Christianity.  The works of Won-Gyu Lee, 
Byung Seo Kim, and Chi Joon No, who are scholars of the sociology of religion, show 
well how Korean Christianity has developed in changing social, cultural, and political 
circumstances, and have given attention to its recent decrease in number and the loss of 
confidence toward it by Korean society.  The works of Lee, which analyze the results of 
Gallup Korea’s survey, especially give explanation for the reason of the recent decrease 
and the loss of confidence in the Korean Protestant churches, and insist that these are 
deeply related to the influences of the Korean traditional religions on Korean Christianity.    
 A dissertation written by Kwang Hee Lee, “A Pastoral Evaluation of Korean 
Church Growth in Light of the Concept of Blessing in Traditional Shamanism toward a 
Contextual Theology of Blessing,” deals with the ways in which the concept of blessing 
within traditional shamanism have contributed to the growth of Korean Protestant 
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churches.  In this thesis, the author reveals that the Korean people who were under the 
influence of shamanism had the tendency to pursue material blessings and to regard the 
Church and Jesus Christ as a means to achieve their goals; the Korean churches did not 
hesitate to reveal themselves as a way to blessings by means of a “theology of 
prosperity.”34  A dissertation written by We Woong Kim, “Responding to the Challenge 
of Shamanism to Korean Christianity through Biblical Preaching,” aims at revealing how 
the concept of blessing in shamanism permeated the mentality of Korean Christians 
through homilies based on biblical interpretation of blessings.35  These two dissertations 
reveal clearly the problems of the worldview of shamanism in relation with Korean 
Christianity.  Kim’s dissertation suggests biblical preaching as a means to overcome a 
shamanistic worldview and the concept of material blessing.  
 According to my research, there has been no attempt to propose liturgy as a way 
to overcome the influence of shamanism as well as other Korean traditional religions.  
The works of Alexander Schmemann provide a strong indication that liturgy may be one 
of the greatest ways to respond to shamanistic influence.  His two articles dealing with 
the spiritual and liturgical problems of Orthodoxy in America especially show well the 
                                                
 34 Kwang-Hee Lee, “A Pastoral Evaluation of Korean Church Growth in the Light of the Concept 
of Blessings in Traditional Shamanism toward a Contextual Theology of Blessing.” (D.Min. diss., The 
Fuller Theological Seminary, 1993), 77. 
35 We-Woong Kim, “Responding to the Challenge of Shamanism to Korean Christianity through 
Biblical Preaching: A Final Document Submitted to the Doctor of Ministry Program Committee of United 
Theological Seminary in Partial Fulfillment of the Requirements for the Degree of Doctor of Ministry.” 
(D.Min. diss., The United Theological Seminary, 1994). 
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characteristics of secularism in the 1970s and its influences on the American churches.36  
The ideas of secularism have very similar aspects to the ideas of shamanism:  both of 
them are very present-centered, material-centered, and individualistic.  As a way to 
overcome secularism, Schmemann suggests liturgy that is eschatological, Christ-centered, 
and communal.  His For the Life of the World and Of Water and the Spirit deal with the 
relationships between secularism and liturgy.  The book Of Water and the Spirit, gave me 
the conviction that baptism and baptismal preparation can be a strong means to help 
Christians escape from the influence of secularism and Korean traditional religions and 
turn more toward a Christ-centered, community-oriented life.   
 There are numerous resources for the research of baptism and its preparation.  The 
works of the Fathers in the early churches deliver to us vivid rites and practices for 
baptismal preparation, baptism itself, and post-baptismal activity.  Among these, the so-
called Apostolic Tradition (AT hereafter) attributed to St. Hippolytus of Rome (c. 3rd 
century), which became the most important example for the KMC’s catechumenate, 
shows well the entire process of baptismal preparation during the early period.  
Additionally, the homilies of various Fathers such as John Chrysostom, Ambrose, 
Tertullian, and Theodore of Mopsuestia preserve the baptismal preparation process of the 
fourth century and the theological meanings of the different parts of each rite.  These 
works of the Church Fathers and studies of their works by various scholars allowed me to 
                                                
36 Alexander Schmemann, “Problems of Orthodoxy in America: The Spiritual Problem” (1965, 
accessed), Orthodox Christian Information Center. 
http://www.orthodoxinfo.com/general/schmem_spiritual.aspx. 
“Problems of Orthodoxy in America: The Liturgical Problem” (1966, accessed), Orthodox 
Christian Information Center. 
http://www.jacwell.org/Fall_Winter99/Fr_Schmemann_The_liturgical_problem.htm. 
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become acquainted with original meanings and purposes of the catechumenate and the 
many elements that current Korean Protestant churches have lost.   
 The RCIA of the Roman Catholic Church, Come to the Water of the United 
Methodist Church, and other supplementary resources illustrate how some churches have 
striven to adopt the catechumenate of the early churches into their current context and 
congregation.  These resources from the early churches, the Roman Catholic, and the 
United Methodist Church provided the basic principles and examples for the 




 The liturgical theology and methodology of Alexander Schmemann will provide 
the theoretical basis of my dissertation.  I will expose the problems that the Korean 
Protestant churches are facing today by using statistical resources.  These statistical 
resources were provided by Gallup Korea in 1998 and 2004 and surveyed the Korean 
people who were belonging to or had belonged to Korean mainline religions, such as 
Buddhism, the Catholic Church, and Protestant churches.  In addition, I will make use of 
additional resources that interpret the statistical results, which include the works of Won-
Gyu Lee, a scholar of sociology of religion, Byung Seo Kim, and Chi Joon No.37 
                                                
 37 Kim, Han-guk-sa-hoe-wa gae-sin-gyo: Jong-gyo-sa-hoe-hak-jeok gwan-jeom [Korean Society 
and the Protestant Church: Approaches from the Perspective of Sociology of Religion]; Lee, Han-guk-gyo-
hoe eo-di-ro ga-go it-na? [Where Is the Korean Church Going?], Han-guk-gyo-hoe mu-eo-si mun-je-in-
ga? [What Is It All About the Korean Church?], and Gi-dok-gyo-ui wi-gi-wa hui-mang: Jong-gyo-sa-hoe-
hak-jeok gwan-jeom [Christianity in Crisis and Hope: Perspective from Sociology of Religion]; and No, 
Han-guk gae-sin-gyo sa-hoe-hak: Han-guk gyo-hoe-ui wi-gi-wa jeon-mang [the Sociology of Korean 
Protestant Church: Korean Church in Crisis and Prospect]. 
 22 
 Second, this thesis will also use the methods of historical research.  The first 
historical research will focus on Korean traditional religions (i.e. shamanism and 
Confucianism) that have deeply influenced the worldview of Korean people.  This 
research will reveal how these religions developed in Korea and how they influenced the 
minds of Korean people.  The second aspect of the historical research will address the 
baptismal preparation process in the early church during the first five centuries.  
Specifically the catechumenate of the early church will be described as centering on the 
three scrutinies (life, spirit, and faith).  I will use the AT as a model to describe the 
process of the baptismal preparation of the early church.  In other words, each ritual 
shown in the AT will be a model, and the theologies and practices for the ritual from other 
traditions and regions will be added to it for an enrichment.  The reason I take the AT as a 
model is that it was the foundational text for many twentieth-century adult catechumenal 
rites; it clearly shows the entire process of baptismal preparation.  
 Finally, the textual comparative method will be used.  With this method, I will 
compare the baptismal preparation process and rituals of the Korean Methodist Church, 
the Roman Catholic Church, and the United Methodist Church.  This method will help 
reveal the weaknesses and strengths of the baptismal process of the Korean Methodist 
Church and will provide an opportunity to learn from other Christian traditions in order to 






NON-CHRISTIAN WORLDVIEWS INFLUENCING  
THE KOREAN PROTESTANT CHURCHES 
 
 In the previous chapter, the numerical decrease in the Korean Protestant churches 
and the loss of confidence in those churches by Korean society were noted.  It was also 
discussed that the explanations for this come from the fact that Korean churches have not 
overcome the influences of Korean traditional religions and Western secularism.  What 
are the characteristics and worldviews of Korean traditional religions and secularism? 
What is the nature of their influence on Korean people and particularly on the churches? 
The two most influential traditional religions in Korea are shamanism and Confucianism.  
Shamanism has had a significant influence on the Korean minds and spirituality, even 
though there have been other popular and influential religions in Korea such as Taoism, 
Buddhism, and the Dong-Hak.  This is demonstrated by the fact that shamanism, 
although never considered a legitimate religion by any dynasty of Korean history, has 
never been overwhelmed by any ideas from imported religions.1  Rather, it has 
transformed imported religions into shamanistic religions by combining itself with them, 
and thus has come to serve as the basic worldview of the Korean people.  For example, 
Buddhism, which began to be introduced to the Three Kingdoms in 372 (Go-gu-ryeo in 
372, Baek-je in 382, and Sil-la in 450) and which flourished in the Koryeo Dynasty (918-
1392) as a state religion until its fall, exerted considerable influence on the arts and 
                                                
1 Wi-Jo Kang, “Indigenous Tradition of Korean Religions,” Sinhaknondan 14 (1980): 186-187. 
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spiritual and ethical life of Korean people.2  At the end of the Koryeo Dynasty, however, 
Buddhism became corrupted and lost its spiritual meaning, and was thereby perceived to 
be “serving the worldly needs of people” by incorporating itself with folk religions, 
namely shamanism.3  In other words, it became a religion which helped people obtain 
worldly happiness and which offered Koryeo protection from all various threats, rather 
than serving as a guide for their ethical and spiritual life.4  After the fall of the Koryeo 
Dynasty, the Chosun Dynasty took Confucianism as its new ideology and religion since 
the Buddhism that had been under the full support of the Koryeo Dynasty was too corrupt 
to be an orthodox religion of the new dynasty.5  Confucianism, however, was also 
shamanized by the Korean masses when it lost its function as a strong leading ideology.  
For example, Korean shamanism chose the ancestral worship tradition of Confucianism, 
which was well-matched with the shamanistic practice of sacrificing to the dead, and 
changed the ethical and philosophical nature of Confucianism into the shamanistic aspect 
by which people could obtain material and physical blessings through the power of their 
ancestors.6  The evidence at present indicates that shamanism is also influencing Korean 
Christianity in a similar way. 
                                                
 2 Chai-Sik Chung, Korea: The Encounter between the Gospel and Neo-Confucian Culture 
(Geneva: WCC Publications, 1997), 22. 
 3 Ibid. 
4 Sang-Hee Moon, “Han-guk jong-gyo-ui su-yong-gwa mu-sok-sin-ang [Acceptance of Korean 
Religion and Korean shamanism],” Sin-hak-non-dan 16 (1983): 312, 316. 
 5 Chung, 22. 
6 Moon, 316. 
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 As for Confucianism, it was chosen because it has defined the Korean way of life 
through ethics associated with social and family relationships:  between father and son; 
husband and wife; older and younger; friends; and a ruler and his ministers.7  These 
relationships as defined by Confucianism played a crucial role in bringing about a 
hierarchical and sexist societal structure, which still influences modern Korean society 
today.   
 As for secularism, it was closely related to the processes of Korean 
modernization, industrialization, and capitalization in the 1970s and 80s.  This 
modernization could not help but bring about secularism and consumerism, which are in 
turn changing the Korean way of life and greatly influencing Korean religious activities.    
 These three worldviews are deeply rooted not only in the minds of modern secular 
Koreans, but also of Korean Christians.  Therefore, I will attempt to define the 
characteristics of each worldview and clarify the elements which distort the truth of the 
Gospel.     
 
Korean Traditional Worldviews 
Shamanism 
 According to Chu-Kun Chang, shamanism is a kind of religious phenomena that 
is very difficult to define because it has a longer history than any other religion, and is a 
worldwide phenomenon in both the East and the West.  It reveals itself in various ways 
                                                
 7 John Duncan, "Confucian Social Values," in Religion and Society in Contemporary Korea, ed. 
Lewis R. Lancaster and Richard K. Payne (Berkeley, California: The Regents of the University of 
California, 1997), 51-52. 
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depending on the locality and usually manifests magical, superstitious, and religious 
characteristics.8  Shamanism is generally defined as a religious phenomenon rather than a 
religion on account of its lack of a consistent doctrine or belief system.  It is a primitive 
animistic religion in which gods and spirits are worshipped and are believed to dwell in 
all of nature.9  
 In Korea, shamanism has been called Moo-gyo (!") to emphasize the role of the 
Moo-dang (!# = female shaman) as a mediator between gods and a client.10  As one 
can notice from the name above, the central position of Korean shamanism is taken by 
the Moo-dang.   The role of the Moo-dang is to enter into a trance on behalf of clients by 
using the techniques of ecstasy inherited from ancient times, in order to meet divine 
beings and to deliver the clients’ petitions to the gods, as well as the gods’ messages to 
the clients.  The shamanistic ritual leading to ecstasy is called kut.11  
 Entering into the status of ecstasy means returning to the time before the world 
was created.  In other words, it means going back to the moment when the world and 
                                                
 8 Chu-Kun Chang, "An Introduction to Korean Shamanism," in Shamanism: The Spirit World of 
Korea, ed. Chai-shin Yu and R. Guisso (Berkeley, California: Asian Humanities Press, 1988), 30. 
 9 Duk-Whang Kim, A History of Religions in Korea (Seoul: Daeji moonhwa-sa, 1988), 49. 
 10 Hong-Gil Kim, Sang-Il Kim, and Heung-Yun Cho, Jeung-san gyo, dae-jong gyo, and moo gyo, 
vol. 4, History of the Thought of Korean Religions (Seoul: Yon-sei University Publication, 1998), 224. 
 11 According to Tong-Sik Yu, the meaning of kut can be traced from the Ural-Altaic language 
family.  Korean also belongs to this language family.  Citing the research by G. J. Ramstedt, which 
revealed that shamanistic ritual was called kutu in Tungus, qutug in Mongo, and qut in Turkey.  All of these 
mean happiness or fortune.  Yu insists that Korean kut originated from same etymon and also has the same 
meaning.  Accordingly, the kut can be understood as “a positive ritual which is originally aimed at bringing 
about good luck or happiness” Tong-Sik Yu, "The World of Kut and Korean Optimism," in Korean 
Folklore, ed. The Korean National Commission for UNESCO (Falcon Cove, Oregon: The Si-sa-yong-a-sa 
Publishers, Inc. and the International Communication Foundation), 1983, 48. 
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profane human beings were not divided from divine beings but were one with them.  The 
sole reason why the Moo-dang returns to this time through ecstasy is to receive divine 
promises for blessings by communicating and uniting with divine beings.12 
 The kut is performed on the basis of two cycles:  life and season.  The cycle of life 
refers to life passages (birth, growth, and death), and the cycle of season is related with 
agricultural production (sowing and harvest).   
 There are four types of kut performed for the cycle of life.  First, the Yo-dam-kut 
is performed on the occasion of marriage.  The purpose of this kut is to remove all kinds 
of misfortunes from the new couple and to bring blessings to them.  Second, the Sam-sin-
p’uri kut is performed on the occasion of a birth in order to please “three guardian 
goddesses of a new life” and to secure a safe birth and life for the newborn.  The third 
kut, Chae-su-kut is performed to secure a long life of happiness, health, and wealth.  
Finally, the Chi-no-gwi-kut is performed on behalf of the deceased to ensure a safe 
journey to the otherworld.13 
 Regarding the cycle of the seasons, kuts can be divided into three groups.  First, 
there are kuts performed in spring before sowing which pray for the elimination of evil 
fortunes for the year and for an abundant harvest.  These include Chi-sin-bal-ki (ritual to 
console the earth god), and Aek-mae-gi-kut (“kut to prevent misfortune”).  The second 
type of kut is practiced when grains are ripening.  These are performed to implore for an 
abundant harvest, and include Nong-sin-je (“ritual for agricultural god”), Tan-o-kut (“kut 
                                                
 12 Ibid., 49-50. 
 13 Ibid., 51. 
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which is held on Tan-o, the fifth day of the Fifth Moon”), and Pyol-sin-kut (“kut for 
special gods”).  The third type of kut includes Ch’eon-kut (“kut of offering the new 
harvest to the heavenly gods”), Seong-ju-maji (“ritual of welcoming the guardian god of 
the household”), and An-taek-kosa (“ritual to pray for peace of the household”), which 
are performed in the season of harvest.14 
 Tong-Sik Yu claims that the various kuts listed above can be grouped into three 
categories according to their intention and contents.  The first category is Ki-bok-che, by 
which the Korean people ask gods and spirits to remove all kinds of evil fortunes and to 
bestow blessings instead.  The second category is Pyeong-kut which is performed for a 
diseased person to be cured through exorcism.  The third category is the Sa-ryeong-je 
which is carried out in order to send the souls of the dead to the otherworld by consoling 
them.  This category of kut, however, has another hidden purpose.  If the souls of the 
dead do not go to the otherworld, the souls are believed to become evil spirits (Qui-shin) 
wandering in this world and bringing about disaster.  Therefore, the family of the dead 
provides this kut to prevent misfortunes from happening to the spirit of the dead.15$
 From the above, we can conclude that kut is held among Korean people in order 
to acquire blessings for both individual and community life.  For Koreans, primary 
blessings include the accumulation of wealth, the sustenance of good health, and the 
avoidance of disaster.  The kuts are performed to secure these blessings.   
                                                
 14 Ibid., 51-52. 
 15 Ibid., 55. 
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 We now turn to an examination of shamanistic gods.  Within shamanism, 
numerous spiritual beings are worshipped.  These spiritual beings can be categorized into 
four types:  heavenly gods, earthly gods, spirits of departed human beings, and various 
spiritual ogres.16  Heavenly gods here refer to “gods of the sun, moon, stars, storm, heat, 
and cold.” Among them, the highest god is the god of the sun, who is believed to rule the 
world of nature and to nurture all living beings in it with his light.  Korean people called 
the god of the sun Han-na-nim, Han-wool-nim, Cho-sin, or Chon-je.17  The concept of the 
highest god, however, is not well-developed in shamanism, and Korean followers of 
shamanism believe that the highest god hardly intervenes in the daily life of human 
beings and has commissioned the lower gods to deal with the issues of humans.  
Therefore, worshipers give offerings in order to propitiate the lower gods.18  The lower 
gods here include earthly gods, human spirits, and other spirits.  Among the lower gods 
or spirits ruling over this world, there are no divisions between good and evil.  They can 
either be harmful or beneficial to human beings.  Accordingly, to avoid disaster and 
misfortune and to bring about blessings, Korean people believe that they must please both 
gods and spirits.  
 Earthly gods exist everywhere humans live.  Among them, the god of the 
mountain appears to be more popular than other gods.19  Ancient Koreans believed that 
                                                
 16 Kim, A History of Religions in Korea, 50. 
 17 Ibid. 
 18 Tong-Sik Yu, Han-guk-jong-gyo-wa gi-dok-gyo [Korean Religions and Christianity] (Seoul: 
The Christian Literature Society of Korea, 1965), 18. 
 19 Kim, A History of Religions in Korea, 51. 
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earthly gods dwelt in high mountains since mountain summits represent “a junction 
between heaven and earth.”  For this reason, altars for the heavenly god are built on high 
mountains.  The myth of the origin of Korea began on the highest mountain in Korea, Mt. 
Baek-doo.20  
 Many Koreans also believe that earthly gods also dwell in the home.  Cheong-
Yeong Yi claims that most gods in shamanism originated in the home.  According to him, 
the three major gods of the home are Tae-gam-sin, Che-seok-sin, and Seong-jo-sin.  Tae-
gam-sin, who is also called T’eo-ju tae-gam, is believed to protect, oversee, and bring 
wealth and blessings to the home.  Che-seok-sin is known as a god who allows abundant 
productivity and longevity, and who protects offspring.  Seon-jo, who is also called 
Seong-ju, is regarded as “the highest god of the traditional home.” Accordingly, Seong-jo, 
a family god, is believed to bring health and peace to the home.  These gods are regarded 
as the gods of women who take care of the household.  Thus the rituals for them are 
prepared by women.21 
 Another influential spirit in the life of the Korean people is the spirit of the dead.  
According to shamanism, a human being consists of soul, spirit, and body.  When a 
person dies, it signifies not the death of a whole being, but the death of only the physical 
body.  The soul of the dead is believed to go back to the heavenly place.  In contrast, the 
spirit of the dead wanders in this world to become Qui-shin.  The Qui-shin exists in two 
                                                
 20 Ibid. 
 21 Cheong-Yeong Yi, “Shamanistic Thought and Traditional Korean Homes,” in Korean Folklore, 
ed. The Korean National Commission for UNESCO (Falcon Cove, Oregon: The Si-sa-yong-a-sa 
Publishers, Inc. and the International Communication Foundation, 1983), 195-196. 
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types:  good and evil.  One’s conduct in life determines whether one’s Qui-shin will be 
good or evil.  In other words, if the deceased had lived his or her life in a satisfactory 
way, the spirit will be a good Qui-shin.  On the contrary, if the deceased died in an 
unsatisfactory status on account of his or her miserable life, illness, or sudden death, the 
spirit will be an evil one.22  
 Followers of Korean shamanism believe that every event occurring in their daily 
lives is closely related to these gods and spirits.  Even natural disasters, diseases, or 
misfortunes in home or village were believed to happen through them.23  Therefore, 
shamanic followers strive to escape misfortune and seek to bring about blessings such as 
wealth, health, and longevity through Korean shamanic skill, kut and Moo-dang. 
 What are the worldviews revealed from the characteristics of Korean shamanism? 
Tong-Sik Yu insists that the worldviews of Korean shamanism can be revealed in those 
things which the kut pursues:  “this worldliness, of flesh, and ‘of here and now.’”24  This 
means that there are no considerations for the future or for spiritual life in the shamanistic 
worldview.  Its only interest is to live a happy life in this world, enjoying material 
blessings and longevity.  In addition, Yu asserts that shamanism is not interested in 
human social relationships.  This means that there is no concern for ethics or the social 
good in shamanism.  The absence of ethics is derived from the characteristic of the world 
                                                
 22 Kwang-Hee Lee, “A Pastoral Evaluation of Korean Church Growth in the Light of the Concept 
of Blessings in Traditional Shamanism toward a Contextual Theology of Blessing.” (D.Min. diss., The 
Fuller Theological Seminary, 1993), 65. 
 23 Don Baker, Korean Spirituality (Honolulu: University of Hawai'i Press, 2008), 19-20. 
24 Yu, “The World of Kut and Korean Optimism,” 59. 
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of ecstasy accessible through kut.  The world of ecstasy is the world of myth and 
unconsciousness.  Such things as time, space, and even human ethics have no place in 
this world.  It is a world of relationship between gods and human beings and a world of 
“the pursuit after instinct.” This instinctually-driven life seeks longevity, peace and 
wealth.  Therefore, the shamanistic worldview aims at living an abundant life rather than 
an ethical life.25 
 Human passiveness is another characteristic of shamanism, which is born out of 
the idea that human fate is completely controlled by world-governing gods and spirits.  
According to this worldview, humans can only avoid disaster by propitiating the gods and 
spirits by performing kut and making offerings.  If disaster still comes upon them in spite 
of their best efforts, this fate is accepted as destiny.26  Those who have a shamanistic 
worldview thus not only will not bear the responsibility for their own lives and destiny, 
but also entrust even their faith to Moo-dang, wishing for the Moo-dang to interact with 
spiritual beings on their behalf.27 
 Conservatism is an additional characteristic of shamanism.  Tong-Sik Yu explains 
that this conservatism is derived from the passiveness of shamanism.  Irresponsibility and 
a lack of ethical concerns have made the Koreans indifferent to reform.  This is also 
revealed in the relationship between shamanism and other religions.  As briefly 
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mentioned earlier, among the religions imported to Korea, there was none that had never 
been blended with shamanism.  However, the blending of religions could not have 
transformed shamanism into a religion of morality and spirituality, since Korean 
shamanism accepts only those elements which can strengthen its worldview of material 
blessings, thus rejecting other elements which might help shamanism become perceived 
as a legitimate religion.  Yu insists that both the policy of seclusion at the end of the 
Chosun dynasty and modern formalism originated in this conservative characteristic of 
shamanism.28  
 The shamanistic characteristics listed above have greatly influenced the 
worldviews of Korean Protestant Christians as well as the Korean people more broadly.  
However, all of those shamanistic elements did not create a negative impact on Korean 
Protestant churches.  Rather, they contributed to the growth of the Korean church in the 
time of its great revival.  Won-Gue Lee insists that three kinds of shamanistic 
characteristics contributed to the growth of Korean Protestant churches.29  The first is the 
emotional and enthusiastic aspects of Korean shamanism.  As noted, the most important 
function of Korean shamanism is entering into ecstasy through kut.  The world of ecstasy 
is not the world of reason and logic, but rather the world of emotion and passion.  The 
revival movements and worship services of Korean Protestant churches between the 
1960s and the 1970s, which welcomed and even accentuated the use of spiritual gifts, 
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attracted many Korean people who had shamanistic religiosity.  A second shamanistic 
characteristic which contributed to church growth is syncretism.  A brief record by 
George Johnes, which is cited by David Chung in his book, Religious Syncretism in 
Korean Society, clearly illustrates us the syncretistic characteristic of Korean shamanism:  
He (a Korean) personally takes his own education from Confucius; he sends his 
wife to Buddha to pray for an offspring; and in the ills of life he willingly pays 
toll to Shamanist “Moo-dang.”30 
 
Such multi-religious and syncretistic propensities have made it easy for Korean people to 
be converted to Christianity.   
 The third contribution of shamanism is its tendency to focus on the material and 
blessings.  Lee points out that all religions blended with shamanism, such as Buddhism, 
Confucianism, and Christianity, were changed into blessing-centered religions seeking 
wealth, power, health, and miraculous events.  The change of Korean Protestantism into a 
blessing-centered religion facilitated Christian evangelism. 
 The recent analyses by Korean scholars show that the shamanistic characteristics 
which contributed to the growth of Korean Protestant churches in the past, are now, on 
the contrary, contributing to their decline.  In other words, Korean Protestantism greatly 
influenced by shamanism is criticized by Korean society for its unethical behavior, the 
pursuit of material blessings with selfish purposes, and materialistic values.  The 
emphasis on blessings is believed to be closely related to the indifference of Korean 
Protestantism toward social issues.  This is also clearly revealed in the way of defining a 
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successful church, ministry, or minister.  Lee points out that mammonism allowed the 
Church to have two sides.  While the Church emphasizes spiritual and moral values on 
the one hand, it seeks material values on the other hand.  Thus, a successful ministry is 
measured by the size of the church building or the salary of the pastor, and each member 
of the church is evaluated by his or her achievement in the world.31  
 From the liturgical perspective, this material blessing-centered faith distorts the 
purpose of worship.  The primary aim of worship is no longer to express thanksgiving for 
God’s salvation, but rather to extract material blessings from God.  The pastor of the 
Church is also demoted to the status of a Christian Moo-dang who communicates with 
God in order to bring about blessings.  Furthermore, the congregation is transformed 
from a godly community preparing for the coming Kingdom to a worldly community 
seeking blessings in the present.   
 In the end, all these aspects of the Korean Protestants are not significantly 
different from those of Korean society.  When the Church pursues rather than denies a 
worldview based on material blessings, it is obvious that the Korean society will be 
disappointed with the Church and the Church will lose its social confidence.   
 
Neo-Confucianism 
 Jang-Tae Geum evaluates Confucianism as the religion having the strongest 
influence on Korean society.  This evaluation is based on the fact that Chosun (1392-
1910 ca.), which is the closest dynasty in time to modern Korea, kept Confucianism as 
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the state ideology for five hundred years.  Less than one hundred years have passed since 
Korean society ruled by Confucian values began to be reformed by modern values.32  
 How strongly does the worldview of Confucianism exert influences on Korean 
society?  A brief description by Nam-Soon Kang on the relationship between 
Confucianism and the Korean people supplies an answer to the question: 
If you ask Koreans what their religion is, only 2% of the Korean population 
would  answer, “Confucianism.”  But when they are asked whether they practice 
or follow Confucian teachings in their daily lives, then 90% of the population 
answers “yes.”  The impact of Confucian tradition on contemporary Korea is 
significant.  While differing in intensity, most Koreans remain strongly influenced 
by Confucian values.  In modern times, even though Confucian texts are not read 
and the rituals are becoming simplified or abandoned, the Confucian values and 
ethics still guide Korean’s concrete lives.33   
 
 What is the Confucianism that has occupied the minds of the Korean people and 
its world of values?  There have been two kinds of Confucianism in the history of Korea, 
which may be distinguished from each other according to the time of their importation 
into Korea and to their philosophical content.  The Confucianism imported in the later 
period is identified as Neo-Confucianism, and is called such because it is regarded as 
having a new form, that is to say, equipped with more philosophical and moral 
principles.34  
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 The first introduction of Confucianism into the history of Korea was made in 108 
B.C.E. when the Han Dynasty of China established Han-sa-gun (!"#) in the territory 
of Korea to rule over Korea after occupying it.  It was during the period of the Three 
Kingdoms, however, that Confucianism was imported into Korea not by outside forces, 
but to meet the needs of Korean ruling elites.35  Buddhism and Daoism were also 
transmitted into Korea in nearly same period, but all three of them existed, along with 
other religions, by performing its own role.  While Buddhism offered spiritual salvation, 
Confucianism functioned more as a norm for the ordering of society rather than as a 
religion.36  In the period between the Three Kingdoms and the end of the Koryeo 
Dynasty, a period of thirteen centuries, Confucianism contributed to Korean society in 
various ways:  it influenced the model of governmental organization and transmitted 
developed culture and philosophy from China.  In addition, by suggesting ethical and 
moral principles, it not only defined the roles of people such as the ruler, the aristocracy, 
and the common people,37 but also defined how to have a relationship with others in 
home and society.38  
 When Confucianism began to decline in the middle of the Koryeo Dynasty, 
Buddhism began to develop more under the support of the elite and aristocracy because 
the majority of people in Koryeo, from the royal family to the masses, were deeply 
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absorbed in the faith of Buddhism.39  This situation, however, changed at the end of the 
Koryeo Dynasty because Buddhism, which was respected as a state religion, became 
corrupt and lost its religious function.  The Koryeo Dynasty thus needed a new ideology 
and religion to replace the previous ones of Confucianism and Buddhism.  Some 
Confucians, such as Hyang Ahn, I-Jung Baek, and Bo Kwon, began to import Neo-
Confucianism as the new ideology and religion by introducing the books of Chu-Hi and 
studying them.40  Neo-Confucianism was adopted as the main ideology and religion of 
the new dynasty, Chosun.     
$ The$Neo-Confucianism developed in Korea was largely a philosophical system 
created by Chu-Hsi (1130-1200 ca.) during the Song Dynasty in China,41 which was 
accepted and rapidly developed by the ruling elite of the Chosun Dynasty.42  Neo-
Confucianism differs from the earlier form of Confucianism in two ways.  First, it is 
interested not only in human life in this world, but also in metaphysical themes.  Second, 
its metaphysical concerns generate an exclusive attitude toward other religions, while the 
previous form of Confucianism existed together with other religions by performing its 
role as a social and moral norm.  This explains why Neo-Confucianism excluded 
Buddhism and Daoism which were regarded as corrupt, and replaced their religious roles.  
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 What is the philosophy of Neo-Confucianism?  According to Paik, Neo-
Confucianism explains that the world consists of the heavenly world and the human 
world, and both worlds are related metaphysically with each other.  There are two 
different principles in the two worlds.  The heavenly principle is called i (Chinese, “li”) 
and the earthly principle ki (Chinese “ch’I”).  The heavenly principle i is inherent in the 
mind of a person from birth and is embodied in osang (the five virtues):  “benevolence, 
righteousness, propriety, wisdom, and faithfulness.” In contrast with the heavenly 
principle, the earthly principle, ki, is a “material force” exerting influence on human 
society and plays the role of  “varying moral dispositions among individuals.”43  Neo-
Confucian ruling elites believed that moral differences caused by ki must be the criterion 
through which human society might be organized, because they believed that those who 
received “clear ki” would become sages and, in contrast, those who had “dark ki” had a 
high possibility of being less intelligent.  In other words, they believed that those who 
were superior in morality should rule and lead human society and that this was the will of 
heaven and the way to make a righteous world.  They were also convinced that if they did 
not follow the will of heaven, this world would be ruined by natural calamity.44  
 Regarding the role of human beings, Neo-Confucianism explains that the most 
important responsibility of human beings is to perform their own assigned roles in this 
world.  Neo-Confucians believed that the roles of human beings were determined by i 
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and that human beings could become aware of their roles revealed in i by observing the 
changes in their relationships with the world.45  Don Baker provides an example: 
It is the i of a student to study, just as it is the i of a child to obey his or her 
 parents.  However, a student could grow up to be a teacher, at which point he 
 should follow the i of a teacher and act like a teacher rather than like a student.  A 
 child will grow up to be a parent and should then follow the i of a parent, acting 
 like a parent rather than like a child.46 
 
 Neo-Confucians, therefore, define the responsibilities of human beings regardless 
of their ranks or classes as observing the “patterns of change” in order to find out their 
“changing roles,” and believed that the acts of observing and finding are the important 
tasks of the sages.47$
 Neo-Confucianism organized Korean society in hierarchical order under the 
conviction that the sage who had clear ki and could take notice of the will of i!had to rule 
over the world, and suggested Sam-kang-o-ryun (%&%') as moral norms, which were 
regarded as unchangeable virtues endowed by heaven.  While samkang refers to three 
types of human relationships in the world, oryun refers to five principles that must be 
kept in human relationships.  Specifically, samkang defines three kinds of essential 
human relationships:   (the son must serve his father);  (the subject must 
serve his ruler); and  (the wife must serve her husband).  Oryun, which are the 
five principles in human relationships, consists of ch’in (&'$“affection between father 
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and son), pyol (('$“separation between husband and wife), seo ()'$“proper order 
between elder and younger), sin (*'$“trust between friends), and ui (+'$“righteousness 
between a ruler and his ministers).48  Those five close relationships in o-ryun are 
completely controlled by the hierarchical relationships in sam-kang.49  From the 
perspective of Confucianism, those relationships among people and all human institutions 
are based on the family.  In other words, the relationships within the family are extended 
to the relationships with others outside of the family, and even with the state and its 
rulers.50$
 Don Baker suggests in his book Korean Spirituality several Confucian practices 
that Korean people still perform and regard as valuable.  First, the majority of Korean 
parents regard their eldest son as the most important, and they place a great reliance upon 
him.  This is because the first son has the responsibility to take care of his parents in their 
old age and is in charge of ancestral worship for his deceased parents and for the 
ancestors as a representative of his whole family.  Second, many Korean people, although 
these male-centered ideas are now changing, prefer male children for the same reason($$
Third, Korean people have the tendency to respect political authority.  This seems to 
come from the Confucian idea that the ruler of a nation is elected by heaven and it is the 
will of heaven for the people to obey the ruler.  Fourth, in relationships between men and 
women, males are usually given a higher status than females.  This phenomenon happens 
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often in the public arena as well as within the family.  Especially at home, a husband is to 
be respected as the person leading his family while the wife is expected to follow and 
serve her husband.  Lastly, Korean people think that they must show respect to those who 
are in a higher position.  So, the young or students are supposed to respect their elders or 
their teachers and also address them politely.51  
 There have been voices supporting Confucian practices and definitions of the 
relationships between human beings by insisting that Asian values must be preserved 
within Asian countries in response to the pressures of Western values.  These voices for 
the defense of Asian values were raised when East Asian countries were growing rapidly 
in economics and national power during the 1970s.  Although Asian values cannot be 
exactly identified with Confucian values, the majority of Asian values have their origins 
in Confucian ideas.  Accordingly, the emphasis of Asian values are similar to those of 
Confucian values in that they emphasize “hard-work, discipline, thriftiness, family 
solidarity, and a stress on the community rather than the individual,” which are regarded 
as disappearing from Western society.52  Confucian communalism is a concrete example 
of this.  According to Eun-Sun Lee, in Confucian communalism, a person cannot be 
understood apart from his or her relationships with others.  In other words, a person 
cannot define him or herself alone but can be defined only within their relationships with 
others.  For example, a woman cannot understand herself without considering her roles at 
home or the relationships with her parents, husband, and children.  In her roles at home 
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and in familial relationships, she can define herself as a housewife, daughter-in-law, wife, 
or mother.  Although this communalism has not always had positive influences on 
Korean society, it is said that it can be a good way to overcome the moral risks of modern 
Westernized society.  According to those who insist on the defense of communalism, 
moral anomy derives from Western individualism.  In an individualistic society, the most 
preferred pursuit is to satisfy one’s wants and desires.  In addition, since the choices of 
individuals are mainly determined by their emotional preferences, and there are no 
criteria to determine whether choices are right or not, so individualism brings about moral 
relativism and chaos.  Supporters of communalism insist that when one returns to the 
Asian values of caring for others, one will recover his or her meaning of life and will be 
able to keep his or her true life.53 
 Nam-Soon Kang, however, points out some dangers hidden behind these Asian 
values.  First, she insists that the supporters of Asian values are intentionally ignoring the 
weak points of Confucian communalism and the strong points of individualism in order 
to highlight only Confucianism’s good points.  She then strongly stresses that it should 
not be forgotten that Confucianism, which has been revived to this day, can be used to 
oppress women again and to differentiate the roles of men and women.54  After a 
comparison of the concept of family in both Christianity and Confucianism, Kang claims 
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that individualism is necessary in order to protect the rights of women.55 These critiques 
of Kang are noteworthy for the case of the Confucianized Korean Protestant churches.    $     $$$
 Which Confucian elements have most strongly influenced Korean Protestant 
churches?  First of all, Confucianized Korean Protestant churches have retained 
Confucian sexual discrimination in their theology and structure.  Won-Gue Lee insists 
that both Confucianism and Christianity have shared the idea that females are inferior to 
males.  From this perspective, Confucianism forced a woman to obey the will and 
command of her father before marriage, of her husband after marriage, and of her son 
after the death of her husband.56  This Confucian perspective fits well with the traditional 
Christian theological interpretation of the relationship between men and women.  Based 
on certain traditional interpretations, Christianity has also regarded women as inferior to 
men since the first woman was created from a rib of the man and the woman sinned 
earlier than the man.  In addition, the epistles in the New Testament warn women in 
churches to obey silently and to not take superior positions to men. (1 Tim 2:11-15)57  
The presence of sexism in the Korean Protestant churches is also revealed in the 
proportion of women ministers.  Among various Korean Protestant denominations, only a 
few progressive denominations such as the Korean Methodist Church, the Presbyterian 
Church in the Republic of Korea, the Presbyterian Church of Korea, and the Korean 
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Evangelical Holiness Church allow the ordination of women.  Conservative churches still 
generally prevent women from being ordained.  However, even in the progressive 
denominations, the percentage of ordained female ministers is much lower than male 
ministers.  In the case of the Korean Methodist Church, even though it has a longer 
history of female ordination than any other Protestant denominations in Korea, in 2006, 
only 5.37% of the clergy were women.  It is needless to say that the percentage of women 
ministers in other denominations is much below that of the KMC.58 $
 This sexism is also revealed in the roles of women in local churches.  Even 
though women make up the majority of most church populations, many of them take part 
in church matters such as cleaning church buildings, serving in dining rooms, ushering, 
and assisting in home-visits rather than in the roles of assisting the celebration of 
sacraments, preaching the sermon in special cases, or deciding church policy.59  
Chi-Jun No explains the reason of this sexism of Korean churches in the 
perspective of sociology.  First, he points out that it is because, in many cases, the 
relationships within a family transfer to the relationship within the faith community.  In 
the case that all extended family members attend one church, it is regarded as natural that 
a woman’s parents and the husband take a higher position than her in church—as would 
be the case at home.  Therefore, the roles of women in the church are usually defined by 
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their roles at home.  The second reason comes from the fact that it is more difficult for 
women to make financial contributions to the church than it is for men.  Almost all 
Korean churches manage their buildings and mission activities with the monetary 
contributions of the church members.  So, it tends to be the case that those who can make 
a greater contribution are more influential than others in the church.  However, in the 
Korean context, it has been mainly males who make money in the workplace and females 
usually have been in charge of housekeeping.  Therefore, it has become more likely that 
women have been located in the lower position than men in churches.  Third, the lower 
level of education of women has been another reason for this.  Less educated women 
cannot participate in important matters in the church and cannot help but be pushed into 
less important tasks.  The current number of highly educated women is continually 
increasing, and unless the churches give up the Confucian about women, they will leave 
the church because they cannot be satisfied with church life.60 
$ Second, many Korean Protestant churches have maintained a highly hierarchical 
structure.  This seems to be closely related with Confucian attitudes toward authority.  In 
the Confucian world, Korean people were loyal to governmental authority and were 
accustomed to distinguishing between those in authority and those not.  So, it is 
commonly said that the first thing Korean people do when they meet someone whom they 
have never seen before is to ask his or her age to distinguish who is older.  This 
hierarchical structure, in my opinion, has brought about two problems.  First of all, it has 
created a blind loyalty to the pastors even when they deliver distorted messages and give 
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orders which abuse their authority.  This might give negative impressions to newcomers 
or younger generations in the church as shown in the statistical resources of the first 
chapter.  In addition, this hierarchical structure has developed various positions for lay 
people within Korean Protestant churches such as elders, exhorters, and deacons.  In 
many cases, church members confuse positions with ranks.  They believe that they should 
serve and follow those who have higher positions such as the pastor or the elder.  In 
contrast, those in higher positions expect respect and obedience from those who are 
regarded to be in lower positions.  It is noteworthy that the preference for the higher 
positions may distort the true meaning of being one church, as well as the relationships 
among church members.  The faith community exists to worship God and to serve others.  
In accordance, the individual in the church should remember that the positions given to 
them are neither to rule others nor to obtain respect from them, but to serve others with 
their gifts.  However, misinterpretations of these positions, which are caused by 
Confucian values, can appear to non-Christians as a return to the past, and function as an 
obstacle to the delivery of the Gospel.   
 Lastly, the hierarchical structure of the church has brought about strict 
authoritarianism.  This authoritarianism combined with the Korean Confucian attitude 
toward authority has revealed itself in two ways:  conservatism and unitary tendency.  
First of all, Korean Protestant Christians are much more conservative in their faith than 
other religious people.  According to the surveys performed in 1984, 1989, and 1997 by 
Korean Gallup, over 80% of Protestant Christians answered that they believed in the 
existence of God and miracles reported in the Bible.  Also, over 72% of them responded 
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that they believed in the existence of heaven, spirits after death, and devils.61 Byung-Seo 
Kim shows that this conservative faith of Korean Protestantism is derived from the 
conservatism of Korean church leaders such as the minister and lay elders.  According to 
Kim, the results of a survey performed by the Christian Institute for the Study of Justice 
and Development shows that over 92% of Korean Christian leaders believe in the 
doctrine of full inspiration of the Bible and biblical inerrancy,$and regard miracles 
reported in the Bible as having actually happened.  In addition, 82.8% of them attend 
early morning prayer meetings everyday and 43.1% participate in worship services at 
least four times a week.  This survey also shows that they hold very strict moral values.  
The majority of them oppose smoking, drinking alcohol, abortion, and extramarital 
affairs.62 Although this conservatism of Korean Christians helped to make them more 
religious, its strong emphasis on morality has the tendency to isolate the church 
community from Korean society by being overly eager to criticize and judge societal 
morality.   
 The authoritarianism of the Church has also brought about unitary tendencies.  
This means that it became difficult to find democratic, inclusive, and open-minded 
features in the church.  Rather, the Confucianized Korean Church is filled with close-
minded, exclusive, and non-democratic inclinations.  Kim insists that this characteristic 
of the Korean Church caused selfish pursuits, in which church leaders ministered and 
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evangelized only to their churches while being reluctant to participate in social issues.63 It 
is noteworthy that the unitary tendencies and conservatism in the Korean churches is in 
conflict with modern culture.   
 Up to this point, I have outlined a brief history of Neo-Confucianism, its 
worldview, its characteristics, and its influences on Korean Protestant churches.  My 
research shows that, while Korean society is becoming more and more democratized, 
egalitarian, diversified, and inclusive by getting rid of Confucian elements, the 
Confucianized Korean Protestant churches, by contrast) have become non-democratic, 
authoritarian, male-centered, conservative, exclusive, and unitary by preserving 
Confucian elements in them.  This tendency of the current Korean Protestant churches is 
in opposition to Christianity in the early mission period, which made efforts to help 
Korean society escape from a feudal and Confucian social system.  It would not be an 
exaggeration to say that these elements have widened the gap between Korean 
Protestantism and the Korean society.  If Korean churches do not abandon these 
characteristics, they will not be able to function as the light and salt of society; rather, 
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Secularism, Consumerism,  
and the Observations of Alexander Schmemann 
 In this section, I will examine the worldviews of secularism and consumerism 
discussed by Alexander Schmemann, as well as his suggestions to overcome these 
worldviews.  There are two reasons why I want to deal with his discussion and 
suggestions.  First, Korean shamanism and Western secularism and consumerism, even 
though they originated from different places and different cultural backgrounds, have 
many common elements.  Since Korean society began to be modernized and 
internationalized, it is obvious that Western secularism and consumerism have influenced 
the worldviews of Korean people in addition to the already-present influences of Korean 
shamanism and Confucianism.  These Western worldviews have also exerted influences 
on Korean churches and Christians, and changed their faith life.  In addition, secularism 
and consumerism along with Korean shamanism and Confucianism can be said to be 
other contributors that have caused Korean Protestantism to lose the confidence of 
Korean society.  Therefore, Schmemann’s diagnosis of secularism and consumerism is 
useful when considering the liturgical approach to Korean Protestantism’s problems 
caused by Korean traditional worldviews.  The second reason is because Schmemann, a 
clergyman as well as a liturgical scholar, struggled to prevent the encroachment of 
secularism and consumerism on the Orthodox churches in America.  In addition, because 
he suggested liturgy a means to overcome secularism and consumerism, his theological 
interpretation of liturgy and his understanding of the modern worldview in America 
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provide a resource for considering the situation of Korea and for constructing Korean 
baptismal preparation.   
 In relation to secularism and consumerism, the most important period in the life of 
Alexander Schmemann was his time in America.  His life can be divided into two periods 
according to the places of his residence.  His first residence was in Paris, France.  He 
grew up there as a Russian exile, graduated from St. Sergius Theological Seminary in 
1945, was ordained to the priesthood of the Orthodox Church in 1946, and completed his 
doctoral degree in 1959.  He immigrated to the United States in 1951 and worked at St. 
Vladimir’s Theological Seminary in New York on the staff and later as dean until his 
death in 1962.64$
 During his life in America, Schmemann experienced the rapid growth of the 
Orthodox Church through the great influx of Greek, Syrian, and Slavic populations into 
the United States after the Second World War.  In this situation, the Orthodox Church 
realized that the main task of the church in America was to protect its traditional piety 
and spirituality from Western culture.  Pointing out that the Orthodox Church was 
becoming alienated from its piety and spirituality in the absence of Orthodox seminaries, 
Schmemann insisted that piety and spirituality must be recovered in the Church.65  
 Alexander Schmemann identified what isolated the Orthodox Church in America 
from its piety and spirituality as secularism and consumerism.  Mathai Kadavil sums up 
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Schmemann’s theology in one phrase:  “two ‘nos,’ one ‘yes’ and eschatology.” The “two 
nos” here means secularism and religion, and the “one yes” means “the sacramental 
vision of the world redeemed and glorified by Christ, holding out for man already in this 
world an anticipation of the kingdom of God, to come at the end of time.”66  This shows 
that the restoration of Orthodox theology, according to Schmemann, begins with the 
effort to overcome secularism.  $
 What is the secularism and consumerism that Alexander Schmemann discusses? 
Addressing secularism as a disease permeating American society, Schmemann defines it 
as a worldview that insists on the autonomy of a “way of life” from religious faith.  In 
other words, secularism claims that human beings must be governed by their own 
“values, principles, and motivations” without any connection to religion.67  Although it 
insists on its independence from religion, Schmemann says that secularism is not 
unrelated to religion because it originated from Western Christianity.  He posits that 
secularism was born out of a resistance to old religion, which is characterized by 
religious, spiritual, or mystical life.  This old religion strives to escape from the noise and 
the frustration of this world to enter into “the inner sanctuary of the soul” and dwell in 
spiritual joyfulness.  He insists that although the old religion could help people to recover 
their peace of mind and to dedicate themselves more to religious life, it degraded the life 
of the world (that is, “the life of eating and drinking”) by regarding it as secular and 
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material.  Opposed to the attitudes of spiritualists, secular activists insisted that 
Christianity as an old religion had to repent of its attitude of escaping from this world and 
of focusing on contemplation, adoration, and liturgy.  Instead, Christianity has to turn its 
focus toward works to make the life of the world better and to participate in “social, 
political, economic, racial and all other issues of real life.”68$$This change of interest of 
old religion into the life of the world became the matrix for the outgrowth of secularism.  
So Russell Haitch defines secularism as a new religion countering the old religion.69 
 The primary reason why secularism is dangerous to the life of the church lies not 
in its insistence on the autonomy of “way of life,” but rather in its acceptance of religion 
as a human necessity.  In other words, while keeping their relationship with religion, 
secularists never permit themselves to be changed by Christian faith and teachings.70 
Secularists, therefore, can be sincere Christians who regularly attend worship services 
and practice prayer and piety, as long as the creed and teachings of the Church do not 
directly oppose their secular worldview.71  So, even though secularists can also admit that 
the world originated from God and that God may intervene in matters of the world,72 they 
can choose a mode of life that is opposed to the “ethos of the Gospel” since this 
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philosophy of life does not come from the biblical worldview but rather from “the key 
values of our society” such as “success, security, affluence, competition, status, profit, 
prestige, ambition.” While the life of secularists can be religious, their philosophy of life 
in reality opposes a religious life.73 
 On account of these characteristics of secularism, the church and ministers are 
degraded into simply being helpers who exist to “satisfy persons’ personal desires or to 
help them to cope with life.”74  Schmemann criticizes this by saying that all that the 
secularist wants to hear from them is that “he is in good standing, that he has fulfilled his 
religions obligations and can, with a free conscience, give himself to the pursuit of 
happiness.”75  Since the goal of the secularist is to pursue happiness, secularism appears 
in the form of consumerism.  To consumers, the whole world is a kind of “shopping mall 
of experiences” and their ultimate goal in life is to accumulate as much as possible before 
the arrival of the moment they cannot do so:  death.76  Secularists believe that by 
obtaining the most from the world, they can help to make “a better world and a more just 
society”77 and become happy.  Accordingly, the church has also become one of the 
commodities that consumers can shop for in order to obtain satisfaction.   
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 Schmemann points out that there is one thing that secularists overlook just as the 
old religion did.  Whereas the old religion failed to notice the world as a sacrament and a 
gift for humanity bestowed by God by isolating itself from the world, secularism also 
misses the fact that the end of human society is “a cosmic cemetery.”78  In other words, 
the more they pursue material things of the world, the more emptiness they experience.  
Schmemann charges that the Orthodox churches in America are also influenced by the 
idea of secularism in caring for material success, and warns that if the churches in 
America fail to eliminate the influence of secularism within them, they will be subdued 
by the values of secularism.79  
 Regarding the reason why one cannot help but fall into hopelessness, even if the 
person accomplishes his or her final goal or gained the most that he or she has desired for 
a long time, Schmemann explains that it is because human beings cannot be satisfied or 
happy without finding meaning in their behaviors or lives.  Finding meaning in one’s 
action or life signifies having “fullness of life.”80  The old religion failed to attain this 
because it regarded the world as profane and tried to isolate itself from the world, and 
secularism as a new religion also failed because it sought the world as its end.81  
 Schmemann claims that having the fullness of life is possible only through a right 
understanding of the world.  In an interpretation of the creation and fall narratives in 
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Genesis, Schmemann explains that the world was given as a food to human beings for 
their life.82  In order to live, a human being must eat the world and “transform it into 
himself.”  Therefore, there is no dichotomy between the world and humans in the biblical 
idea.  For this reason, Schmemann asserts that the attempt of the old religion to make a 
distinction between the spiritual and the material does not fully reflect the idea given in 
the Bible.83  Against the new religion’s (secularism’s) perspective on the material world, 
Schmemann claims that the world itself cannot be the ultimate end for humanity and that 
it does not have any value in itself.  Rather, the world can have its end and value only 
when it becomes a sacrament through which God and human beings can commune with 
each another.  In other words, only when we fully understand both the material function 
of the world (a source of the life of human beings) and its spiritual function (“the sign 
and means of God’s presence and wisdom, love and revelation”), the perspective of 
secularism can be overcome by a biblical worldview.84 $
 From the description of secularism and consumerism above, one can recognize 
that they have a very present-centered worldview and aim at obtaining the most in the 
conviction that they are the way to make a better world and obtain happiness.  In 
addition, the worldview of secularism also makes the church a helper in fulfilling the 
individual’s desires and, as a result, makes the church reluctant to proclaim the ethos of 
the Gospel.  The worldview and characteristics of the secularized church and Christians 
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in the Western world have aspects similar to Korean shamanism in that the Korean 
Protestant churches under the influences of shamanism emphasize material blessing and 
the present life in this world and in that Korean shamanistic Christians regard the church 
and ministers as a means to fulfill their desires:  blessings.   
 Schmemann insists that, in order to overcome the influence of secularism and 
consumerism, the original responsibility of human beings, which is given by God, must 
be restored.  He claims that the creation narrative in Genesis describes this responsibility.  
One of the tasks given to the first person, Adam, was to give names to all the creatures in 
the world.  Schmemann posits that giving a name to a creature is not just to distinguish it 
from others, but also to reveal its “very essence as God’s gift.” In other words, the 
behavior of naming is to recognize a creature’s meaning, value, place, and function 
within this world created by God and to acknowledge it as a gift coming from God.85  In 
addition, the Bible records that God blessed this world, human beings, and time (God 
blessed the seventh day) after God created them.  This shows that God’s blessing was not 
limited to the sacred realm but extended to the whole world, that is, the fullness of life.86  
 Schmemann defines the responsibility of human beings as responding to such 
blessings and love of God by offering blessings back to God.  In other words, the most 
deeply instilled desire of human beings is to bless God.  Thus Schmemann defines the 
most essential role of human beings as that of the priest.  By performing their role as 
priests, human beings can bless God by “receiving the world from God and offering it to 
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God.”87  Thus, neither secularists who pursue the world nor spiritualists who despise it as 
profane can have the fullness of life or be satisfied with their behavior.  $
 Schmemann suggests that restoration of the liturgy, education, and the church’s 
missionary character is necessary to overcome secularism in the Church.88  First, 
charging that Sunday worship is becoming the center of American Christian worship and 
that the liturgy is no longer related to life and ceases its function to sanctify life, 
Schmemann insists on the restoration of liturgy in the Orthodox Church.  In the Orthodox 
tradition, the liturgy enables a Christian to enter into “the reality of the Kingdom of 
God,” to commune with it, and to experience God.89  Through the liturgy, one’s mind is 
instilled with “the Orthodox vision of life” when the person deeply participates in it and 
begins to “live in accordance with that vision.”90  
 Concerning education, Schmemann points out that education in the Orthodox 
Church of America has been almost solely limited to children and youth groups, and that 
the priest is not involved directly in educating them, leaving the responsibility of 
education to the laity.  Schmemann insists that the education of the Orthodox Church thus 
must be extended to the whole congregation in order that their lives may be transformed 
into the lives of disciples. 
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 Concerning the church’s missionary role, Schmemann insists that the Orthodox 
Church in America has become self-centered, having lost its missionary character.  In 
other words, by overemphasizing that lay people should commit themselves to their 
parish churches on behalf of the expansion and material benefits of the local churches, 
the Orthodox Church has made the parish an end in itself and an idol that must be 
condemned.  The true role of the parish is not to serve itself but to serve God and His 
works, and the role of the priest is not to serve his parish but to “make the parish serve 
God.”91 Only when the Church escapes these selfish and self-centered characteristics and 
commits itself to the Kingdom of God, will its missionary role be restored.   
 
Summary 
 In this chapter, two traditional religions of Korea (shamanism and Confucianism) 
and secularism have been discussed.  This study reveals that the worldviews of these 
religions and secularism are contrary to the teachings of the Bible in that they are very 
oriented in the present, focused on the pursuit of material blessings, male-centered, and 
hierarchical.  Scholars of sociology of religion criticize that, in spite of their non-biblical 
characteristics, Korean Protestant churches, which should have pursued the value of the 
Bible, have followed secular worldviews by emphasizing material blessings obtained 
through a rigid life of faith (shamanism), maintaining male-centered and hierarchical 
structures (Confucianism), and consuming their resources for themselves and not in 
serving God (secularism and consumerism).  As a result, the Korean Protestant churches 
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have lost the confidence of Korean society and are experiencing numerical decline.  
Alexander Schmemann suggests that the Church needs restoration in three areas in order 
to overcome secularism:  liturgy, education, and mission.  The primary purpose of the 
restoration is to transform Christians and the Church that are under the influence of a 
secular worldview into the disciples of Jesus Christ.  This study explores the way toward 
the transformation of Christians and the Church through the reformation of the Christian 
initiation process of the KMC.  The suggestion of Schmemann on the three areas of 
restoration is not irrelevant to the reformation of the KMC’s catechumenate.  A new 
catechumenate of the KMC will require new liturgies and catechetical processes through 
which the faithful as well as newcomers will be formed as true Christians and the Church 
will find its role in the world.  The next chapter will show how the early churches trained 
newcomers in the system of Christian initiation, and prepared them to renounce evil and 







THE BAPTISMAL PREPARATION PROCESS  
IN THE EARLY CHURCH  
DURING THE FIRST FIVE CENTURIES 
 
 In this chapter, the catechumenate performed during the church’s first five 
centuries will be the focus.  The term catechumenate may refer to the period of baptismal 
preparation.  James White, by dividing the Christian initiation process into six stages 
(catechumenate, baptism, confirmation, chrismation, affirmation, and first communion), 
presents the catechumenate only as the period for the preparation of baptism.1  Maxwell 
E. Johnson identifies two stages in the process of Christian initiation:  “the 
catechumenate” and “the rites of initiation,” that latter consisting of baptism itself and 
following stages.2  Thomas M. Finn places the period of conversion or precatechumenate 
prior to the catechumenate,3 but uses the word catechumenate to refer to the rest of the 
preparatory period.  For Edward Yarnold, S. J., however, the catechumenate does not 
refer to the entire period of baptismal preparation, but rather designates the period for 
catechumens located between the precatechumenate (conversion) and the period of 
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enlightenment (for the “elect”).4  The term catechumenate here will be used to designate 
the entire baptismal preparation period from initial enrollment through the rite of 
renunciation of Satan and adherence to Christ.  In most cases, the rite of renunciation and 
adherence is not contained in the catechumenate but in the baptismal rite.  The rite of 
renunciation and adherence is placed as part of the catechumenate here because, in my 
opinion, all rituals, practices, and instructions during the catechumenal period are 
performed to help converts renounce the world and commit to Christ.  When converts 
renounce Satan and confess their faith, their preparations for baptism are completed.   
 From this perspective, while the catechumenate is the time for converts to grow in 
faith and change their lives, it is also the time for the Church to provide pastoral care for 
the converts.  In order to take care of the converts and guide them into growth and 
transformation, the Church used various rituals and practices during the catechumenate.  
In my opinion, these rituals and practices can be divided into three scrutinies:  scrutiny of 
life (witnesses), scrutiny of spirit (exorcisms), and scrutiny of faith (catechisms).  
Maxwell E. Johnson defines “scrutiny” as follows: 
 Generally speaking, the scrutinies were public examinations of the progress made 
 by the elect in their process of conversion to Christ and the church…The 
 scrutinies were designed to “scrutinize” or examine closely the elect in order to 
 discern whether any aspects of their lives still needed to be set free from the 
 influence of sin and evil.5 
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 The scrutinies were performed to see if the candidates were making progress in 
their process of conversion and if they were freed from the influence of evil spirits and 
the world.  These observations should be understood as a pastoral concern to help 
converts reach true renunciation and confession.  
 This chapter will be divided into three parts according to historic period:  the 
catechumenate from the New Testament to the second century; the catechumenate in the 
third century; the catechumenate from the fourth to sixth centuries.  It should be noted 
first that it is impossible to suggest generalized rituals and practices in each period 
because numerous forms coexisted during these periods.  Therefore, selected examples 
will illustrate scrutinies performed during the catechumate of each period.  
 
Catechumenate from the New Testament to the Second Century 
The Catechumenate in the New Testament!
 In terms of the catechumenate, it can be said that the first two centuries were a 
developmental period.  There are no writings which provide full accounts of the entire 
procedure of baptismal preparation.  We must be content to have a glimpse of it by 
looking over fragments of records written during these centuries.  
 First of all, it is controversial whether the New Testament talks at all about the 
catechumenate.  Stories in the New Testament such as John the Baptist’s baptism (Mt 
3:1-12), Peter’s preaching and baptism (Acts 2), and Philip and the baptism of the 
Ethiopian eunuch (Acts 8) seem to present the celebration of baptism preceded not by an 
extended catechumenate but by a simple confession of faith.  
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 Michel Dujarier insists that although these stories do not reveal a long and fixed 
period of baptismal preparation as is found in the third and fourth centuries, they do 
include a period for preparation.  For example, in the story of Philip and the Ethiopian 
eunuch, Dujarier asserts that the eunuch did not decide to be baptized because of a 
sudden religious desire.  He was a pilgrim who visited the Jerusalem temple to worship 
God (Acts 8:26) and was engaged with the Scriptures on the road to Gaza until he met 
Philip (Acts 8:28-31) and was educated by him.6  In the case of John the Baptist’s and 
Peter’s baptisms, it is noteworthy that they baptized hearers only after giving sermons 
about repentance and faith and then hearing the hearers asked, “what must we do?” From 
all of this, it might be said that although there was no prescribed duration of the 
catechumenate, there was no baptism without preparation in the New Testament.  
 In addition to the baptismal stories, Reginald H. Fuller and Dujarier find evidence 
of the catechumenate in the Epistles of the New Testament.  Specifically, Fuller insists 
that chapter 6 of Romans might have been a catechism for Roman congregations.7 
Dujarier suggests that Heb 5:12-6:3 implies a formation period for Christian initiation in 
the period of the New Testament.  In these verses, the author appeals to the readers to 
remember their formation period in which they were called infants who could only digest 
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milk, not solid food (5:12b-13), and who were taught the basic elements of the oracles of 
God (5:12a).8       
 Although it is not possible to say that prolonged baptismal preparation was 
dominant in the New Testament, it is plausible that no one could be baptized without 
some form of preparation.  We do not know how long the preparation took, but we know 
that instructions and confirmation by the Holy Spirit (Acts 10:47-48) were required for 
baptism.  Therefore, it can be said that two scrutinies were required in the New 
Testament:  scrutinies of life and faith.  The former was usually confirmed by the 
intervention of the Holy Spirit as in the story of Cornelius, a centurion (Acts 10); the 
latter was confirmed by sermons and instructions (catechism) given by the Apostles or 
church leaders. 
 
The Catechumenate in the Didache 
 The Didache, which is also called “The Teaching of the Lord to the Gentiles 
through Apostles,” is known as a compilation from the late first or early second century 
in Syria.9  It consists of sixteen chapters containing three themes:  moral instruction (the 
Two Way, 1-6), Sacraments (Baptism and Eucharist, 7-10), and church order (11-16).  
The division of the Didache appears differently depending on how it is understood.  
Thomas Finn, by dividing it into two parts—chapters 1-7 (baptismal instruction and 
baptism) and 8-16 (fasting, Lord’s Prayer, the Eucharist, missionaries, community 
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leaders, the Lord’s Day, and apocalyptic prayer)—includes the Two Way as part of the 
baptismal instruction.10  Maxwell Johnson seems to have a similar understanding of the 
Didache.  Reconstructing the initiation process revealed in it, he adds a “period of 
prebaptismal catechesis” in the first place and “ongoing participation in the Eucharist” in 
the last place.11  In other words, he seems to regard chapters one through ten as showing 
the entire initiation process of Syria in the second century.  Based on the conviction of 
Johnson, it can be said that the churches in Syria took the moral life of Christians as one 
of the main themes for prebaptismal catechesis.  In addition, the churches of Syria asked 
the ministers and congregations as well as the candidates to fast one or two days as 
immediate preparation of baptism.12  It is, however, not clear that these one or two days 
of fasting were for the promotion of faith or transformation.  In the end, it might be said 
that the main means for baptismal preparation was moral catechesis.   
 The teaching of the Didache is very simple.  There are two ways for people to 
choose from:  the way of life and the way of death.  The way of life means loving God 
and neighbors and following God’s commandments.  In contrast, the way of death means 
disobeying God’s laws and dwelling in sinful life.  Robert M. Grant insists that the 
teaching of the Didache originated from the Sermon on the Mount and the second half of 
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the Decalogue.13  Although we know that the Syrian communities emphasized the 
Christian moral life, unfortunately it is unclear how they scrutinized whether the 
candidates had matured spiritually through the period of catechism.  
 
The Catechumenate in the First Apology of Justin Martyr 
 The First Apology of Justin Martyr was written ca.148 C.E. to the Emperor 
Antoninus Pius (ca. 138-161 C.E.) in order to defend Christian belief, worship, and life. 
This Apology consisted of seventy one chapters:  the first sixty chapters contain Justin’s 
insistence on the superiority of Christianity over paganism; chapters 61-67 deal with 
Christian baptism, Eucharist, and worship; and chapters 68-71 contain Justin’s final plea 
for justice.14 
 Justin describes the process of Christian initiation in chapters 61-65.  He provides, 
however, scant information in chapter 61 about the catechumenate as practiced in Roman 
churches.  As Johnson points out, the First Apology provides us a little more information 
than the Didache showed.15  As with the Didache, the First Apology suggests 
prebaptismal catechesis and fasting as practices performed during the catechumenate.  In 
addition, Justin identifies candidates for baptism as those who are persuaded by the Word 
of God, who believe in what they were taught, and who promise to live in accordance 
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with the commandments of God.16  It is not clear if their decision and promise were 
professed through any specific ritual, but when considering the brief description in 
chapter 14, it seems possible that there were such rituals performed prior to entering into 
the period of prebaptismal instruction: 
[A] we do who, after being persuaded by the Word, renounced them (Demon) 
 and now follow the only unbegotten God through his Son.  Those who once 
 rejoiced in fornication now delight in continence alone; those who made use of 
 magic arts have dedicated themselves to the good and unbegotten God.17  
 
 Although the description above might refer to the life of every baptized Christian, 
because the early churches asked new converts to renounce the world and their past way 
of life, their renunciation might have been practiced even in the early stages of baptismal 
preparation.  
 The Apology of Justin also connects fasting with the repentance of sins.  This 
fasting accompanied prayer in order to ask God’s forgiveness; the faith community—
including ministers—was expected to participate in the fasting along with the 
candidates.18  
 As Johnson points out, Justin’s Apology gives a more expanded understanding of 
baptism than the Didache.  According to Justin, baptism is not only for washing away 
sins but also for being born again.19  However, it appears that Justin’s emphasis is placed 
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more on regeneration through the total transformation of life by repentance rather than on 
theological and ontological rebirth.  
 Although it is not clearly known what the contents of the catechism and the 
practices of the churches were in the days of Justin, it is likely that Justin would think 
seriously about transforming the life of new converts in a context where there were 
accusations and persecutions from the wider society.  
 
The Catechumenate in the Works of Clement of Alexandria 
 Clement of Alexandria, who was born in ca. 190 C.E. and became the leader of 
the famous Alexandrian school by succeeding his teacher, the Sicilian-born Pantaenus,20 
reports two kinds of information about the catechumenate in Egypt, which have no 
parallel in the Didache and Justin Martyr.  The first one discusses the length of the 
catechumenate.  In Stromata II. 18, Clement observes: 
 Further, husbandmen derived advantage from the law in such things.  For it 
 orders newly planted trees to be nourished three years in succession, and the 
 superfluous growths to be cut off, to prevent them being loaded and pressed 
 down; and to prevent their strength being exhausted from want, by the nutriment 
 being frittered away, enjoins tilling and digging round them, so that [the tree] 
 may not, by sending out suckers, hinder its growth…but after three years, in the 
 fourth year; dedicating the first-fruits to God after the tree has attained maturity.  
 This type of husbandry may serve as a mode of instruction, teaching that we must 
 cut the growths of sins, and the useless weeds of the mind that spring up round the 
 vital fruit, till the shoot of faith is perfected and becomes strong.  For in the fourth 
 year, since there is need of time to him that is being solidly catechized, the four 
 virtues are consecrated to God 21 
                                                
 20 Ibid., 51. 
 21 Clement of Alexandria, "The Stromata (the Second Book)" (2008, accessed); available from 
http://www.newadvent.org/fathers/02102.htm. 
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! Using allegory, Clement describes a farmer taking care of “newly planted trees” 
with earnestness for three years and then expecting the first fruits, thereby insisting that 
catechists have to teach the candidates for at least three years.  
According to Maxwell Johnson, some scholars too easily conclude that the length 
of the catechumenate in Egypt and Rome was three years on the basis of the descriptions 
from Stromata and the Apostolic Tradition of Hippolytus of Rome, which also reports a 
three-year catechumenate.  For several reasons, Johnson suggests that the number of 
“three” might be used as a metaphor.  First, Clement often used metaphors to explain the 
process of Christian initiation.  Second, The Canons of Hippolytus (ca 336 C.E.), which is 
known as “the earliest derivative of the Apostolic Tradition” and an early-fourth-century 
Egyptian church order, reports a forty-day catechumenate.  Third, there are no early 
Egyptian liturgical traditions that support the three-year catechumenate.22  
 The Stromata does not indicate what was taught during the prebaptismal 
catechism.  It seems certain, however, that the catechism was performed not only to form 
the candidate’s faith (“till the shoot of faith is perfected and becomes strong”), but also to 
form the moral life (“cut the growths of sins, and the useless weeds of the mind”); their 
maturity was a requirement for their baptism.  
 According to Clement of Alexander, the churches in Egypt recognized the 
presence of the devil or evil spirits in the context of baptism.  According to the Excerpts 
of Theodotus, which is added to the Stromata as its eighth book by one of the disciples of 
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Clement,23 candidates are warned to take precautions against the works of evil spirits 
when they are baptized: 
 Thus, the water, also, both in exorcism and baptism, not only keeps off evil, but 
 gives sanctification as well. (82) It is fitting to go to baptism with joy, but, since 
 unclean spirits often go down into the water with some and these spirits following 
 and gaining the seal together with the candidate become impossible to cure for 
 the future, fear is joined with joy, in order that only he who is pure may go down 
 to the water. (83) Therefore let there be fastings, supplications, prayers, raising of 
 hands, kneelings because a soul is being saved from the world and from the 
 "mouth of lions." (84)24 
 
The sanctified water in the name of Triune God has the dual power to exorcize the devil 
or evil spirits, on the one hand, and to sanctify the candidates, on the other hand (82). 
Candidates are instructed to enter into the water with fear and caution to prevent the devil 
from being baptized with them and obtaining the seal of baptism (83).  To do this, the 
candidates have to prepare for their baptism with fasting, supplications, prayers, raising 
hands, and kneeling (84).  
 In considering the texts and documents from the New Testament to Clement, it is 
hard to know which season the churches of the first two centuries preferred for the 
catechumenate and baptism, and what were their criteria or rituals to discern convert’s 
faith and the transformation of his or her life.  It is known that the catechism was the 
main method used to scrutinize the converts.  This scrutiny focused more on the 
formation of the converts’ moral life than the teaching of doctrine or the Bible, perhaps 
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 24 Robert P. Casey, The Excerpta Ex Theodoto of Clement of Alexandria, Studies and Documents 1 
(London: Christophers, 1934): 89-91, Quoted in Finn, Early Christian Baptism and the Catechumenate: 
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because the churches thought that they could find the proof of the candidates’ true 
conversion from changes in their lives.  In other words, their faith and life were not 
considered separately: their faith was revealed through their way of life and their lifestyle 
was believed to reflect their inner faith. 
 Prayer and fasting were the main practices in this early period, which were 
performed mainly for the forgiveness of sins and for the expulsion of evil spirits and the 
devil.  
 Finally, the period of baptismal preparation was not only intended for the 
candidates but also for the faith community.  It is unknown how the community 
participated in the process of the candidates’ conversion, but the members of the 
community were supposed to take part in the prayers and fasting with them.     
 
Catechumenate in the Third Century 
 In the third century, the baptismal preparation became more complicated and was 
better organized, and various rituals for scrutiny were developed and strengthened.  The 
fastidious scrutinies made it harder for a new convert to enter the catechumenate and 
become baptized.  The situation may be summarized in one sentence:  the Christian 
church of the third century “built walls and barriers around herself.”25 
 The attitude of the third-century churches is deeply related to the situation of 
persecution.  Persecutions against Christians had already existed in the second century 
and even earlier.  The oppression of the third century, however, was distinguished from 
                                                
 25 Josef A. Jungmann, The Early Liturgy: To the Time of Gregory the Great (Notre Dame: 
University of Notre Dame Press, 1980), 75. 
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previous ones because sporadic and regional persecutions abruptly changed to Empire-
wide and continual persecutions.  Third-century Christians experienced a greater degree 
of persecution than had their predecessors.  
 Continual oppression throughout the Roman Empire increased because of the 
Church’s hostile attitude towards Roman religious cultures and idols.  Although the 
Roman Empire was tolerant to foreign cults and religions, the Empire considered the 
Church’s hostility a threat which was likely to cause rebellion and to spoil the Empire’s 
traditional values.26  Oppression also resulted from the misunderstandings and rumors 
regarding Christian practices.  It was feared that Christians practiced incest and 
cannibalism in their religious meetings.  Fear led to persecution by mobs.27  
 In ca. 250 C.E., the Emperor Decius proclaimed an edict, which contained orders 
to restore the census and the annual sacrifice to Jupiter in order to revive “the aristocratic 
tradition of ancient republican Rome.”  The third-century churches refused to obey this 
edict because they defined the sacrifice to Roman gods as not simply festivals of the 
state, but as religions of the Empire, that is, idolatry.28 !
! Considering this situation, the churches built walls and barriers in order to protect 
themselves from the powers of the world.  The powers do not refer only to persecution 
from above and below, but also to cultural, intellectual, and spiritual influences 
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threatening the Church.  The Church needed systems or a means to examine whether the 
converts who knocked on the door of the church came with sincere motives or evil 
purposes.   
 Despite persecution by the Empire and the building of walls around the church, 
the third century is reckoned as “an era of progress.”  According to Josef Jungmann, at 
the time of Diocletian’s (ca. 243-316 C.E.) persecution, there were forty basilicas in 
Rome, and when the Emperor Constantine came to power, at least one fourth of the 
population of the Roman Empire was Christian.  Jungmann ascribes this to three causes:  
“the inner vitality of Christianity,” “the supernatural origin of the Church,” and the good 
reputation of the Christian community.29  
 
The Catechumenate in the Apostolic Tradition 
 The Apostolic Tradition (AT hereafter), attributed to St. Hippolytus of Rome30 and 
located in the early third century (though this dating has recently been questioned31), 
consisted of forty-three chapters.  Among them, chapters 16-23 deal with Christian 
initiation;32 chapters 21-23 deal with the baptismal rite and Holy Communion and will be 
excluded from this discussion.  The catechumenate in the AT can be outlined as follows:  
                                                
 29 Jungmann, 74-75. 
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1) a rite to enter into the period of catechumens (scrutiny of life); 2) the period of 
catechumens (scrutiny of faith: catechism); 3) a rite to choose those who are to receive 
baptism (scrutiny of life); 4) a period for those who are chosen for baptism (scrutinies of 
faith and spirit:  catechism and exorcism); and 5) renunciation of Satan and adherence to 
Christ. !
 The AT indicates that the scrutiny of life was performed twice during the 
Christian initiation process.  The first scrutiny of life was practiced in a rite to enter into 
the period of catechumens.  New converts’ motives, past ways of life, and jobs were 
examined in this scrutiny.  This scrutiny was mainly performed through the dialogues 
among the new converts, the teachers, sponsors who had the responsibility for the new 
converts’ continual conversion.33  In other words, it consisted of questions from teachers 
and witness from sponsors.  For the way of life, the Church required the exemplary life of 
the new converts as a condition of baptism.  For example, if a new convert was a slave 
serving a Christian master, the convert needed the testimony of his master.  The converts 
as slaves had to please their masters in order to be accepted by the Church.  If the convert 
was a married person, he or she had to be content with his wife or her husband.34  
 The examination of lifestyle was followed by the scrutiny of the jobs of the new 
converts.  Among the jobs prohibited by the Church were panders, sculptors, painters, 
actors, makers of shows, teachers, charioteers, gladiators, trainers of gladiators, 
                                                
 33 Michel Dujarier, The Rites of Christian Initiation: Historical and Pastoral Reflections, trans. 
Rev. Kevin Hart (New York: Sadlier, 1979), 35. 
 34 Hippolytus, 16:4-6. 
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huntsmen, priests of idols, keepers of idols, soldiers, military governors, magistrates, 
harlots, magicians, charmers,  astrologers, interpreters of dreams, makers of amulets, and 
keepers of concubines.35  This list of jobs seems to reflect the hostility of the early 
Church against the idolatry of Roman society.  Those who made and preserved idols for 
pagan temples, who participated in the festivals for idols, who taught pagan religious 
beliefs, who swore their loyalty to the Emperor, and who contacted evil spirits were all 
rejected by the Church.  Only when they gave up their previous jobs and resigned their 
high position were they regarded as ready to be instructed. 
 Through this first scrutiny of life, the converts could take part in catechetical 
education as catechumens, which occurred during the Liturgy of the Word.36 
 The second scrutiny of life was practiced in a ritual for the selection of those who 
desired baptism.  In order to be chosen to receive baptism, the candidates needed to be 
examined whether they “lived piously,” “honored the widows,” “visited the sick,” and 
“fulfilled every good work” when they were catechumens.37  Their changed way of life 
also had to be attested by their sponsors, and the scrutiny of life required the participation 
of the entire faith community.38  Considering that the Church required the transformation 
of life as a condition to be chosen, the main focus of the catechumenate as catechumens 
was not on the accumulation of knowledge but on forming a Christian life.  The person 
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who was set apart for baptism could hear the Gospel and was supposed to be exorcized 
after hearing it.39 
 The AT asked the catechumens to participate in a three-year catechumenate.  It 
was not of a strictly fixed duration, however, because it could be shortened in accordance 
with the convert’s tropos.  The Greek word, tropos, is translated in several ways.  The 
Arabic and Ethiopic version of the AT interpret it as “action” or “conduct,”40 and Thomas 
Finn translates it as “conversion.”41  In other words, the candidates were expected to 
show growth and conversion through changes in their life.  
 The AT does not remark clearly on what was taught during the first period of the 
catechumenate.  However, Finn insists that the AT gives some hints about the instruction:  
it was performed frequently, but not daily, and in the early morning before going to work.  
In addition, the content of the instruction was biblical, doctrinal, liturgical, and moral.42  
The AT describes that, after the instruction, male catechumens were expected to 
pray together, but separately from the faithful.  In contrast, the female catechumens also 
prayed together with the faithful in a specially designated place.  The prayer time was 
followed by the exchange of the kiss of peace.  But the catechumens could not exchange 
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the kiss with the faithful because their kiss was regarded as unclean.  They were 
dismissed with the teacher’s imposition of hands and prayer.43 
 The scrutinies of spirit (exorcisms) in the AT were mainly performed during the 
period of those set apart for baptism.  It asks that the person chosen for baptism be 
exorcized every day through the imposition of hands by the teacher; and then, during the 
several days before baptism, they were to be exorcized by the bishop to confirm if they 
were pure or not.  If there were any impurities, a person had to be excluded from 
baptism.44  
 During the last week of baptism, some exorcistic rituals were added for the 
immediate preparation of baptism:  a bath on Thursday; fasting on Good Friday and Holy 
Saturday; exorcism by imposition of the bishop’s hand on Saturday; instruction during 
the Easter Vigil until the cockcrows on early Sunday morning.45  In the final exorcism on 
Saturday, the bishop exorcized every evil spirit by laying his hands on the elect who were 
praying on their knees, and then, he finished the exorcism by breathing on their faces and 
sealing their foreheads, ears, and noses.46  According to Henry A. Kelly, the breathing on 
the face had two purposes:  to eliminate any remains of demonic influence and to 
strengthen the elect by invoking the presence of the Holy Spirit.47  The purpose of sealing 
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was to close the senses to evil spirits.48  Exorcistic breathing and sealing were not used to 
discern if the elect were still possessed by evil spirits, but to protect them until they went 
down into the baptismal font.  
 All of these scrutinies of life, faith, and spirit aimed at helping the candidate to 
renounce the world and Satan and to confess faith in Christ.  The renunciation and 
adherence then followed which was performed in the nude.49  First, the candidate turned 
toward the West and renounced “Satan, and all his service, and all his works” in 
accordance with the orders of the priest.  The priest, then, anointed the candidate with the 
Oil of Exorcism to expel all evil spirits from the candidate.  The candidate, then, turned 
to the East and confessed faith in Christ by saying:  “I consent to Thee, O Father and Son 
and Holy Ghost, before whom all creating trembleth and is moved.  Grant me to do all 
Thy wills without blame.”50 
 Henry Kelly insists that the rite of renunciation that abruptly appeared in the early 
third century originated from the practice of the Gnostics who considered the world and 
human beings in it to be under the reign of the fallen angels and therefore destined to be 
dissolved.51  Thomas Finn takes another interpretation—that the Satan who was 
renounced in the AT meant the Roman society that possessed the minds and spirits of the 
candidates.   In other words, the power of Satan penetrated into the catechumens and into 
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the heart of the Church through Roman society when the candidates were in a state of 
liminality.52  Finn’s idea is important because it means that the renunciation of Satan and 
his work, although it looks similar externally, has different internal meanings in 
accordance with geographical location, culture, and political circumstance. 
This renunciation was followed by the adherence to Christ.  These two rites 
include contrary images:  west and east; darkness and light; and Satan and Christ.  This 
meant that the candidates could not reach towards Christ without first refusing Satan and 
his dark works.  This is also expressed well by the nudity of the candidate during the 
renunciation of Satan.  Nudity showed that the candidate abandoned all things that were 
regarded as valuable in the world and gave up his or her past life by returning to the state 
of a baby in the maternal womb.53  
 The AT has the rites of exorcism and scrutiny that are more strict and strengthened 
than any other century.  Under the circumstances of increasing and continual persecution 
from the Empire, its enforcement of idolatry, and the invasion of pagan cultures into the 
Church, the Church seemed to try to protect its purity from worldly and Satanic things 
through the reinforcement of the rites of exorcism and scrutiny.  The period of three-year 
catechumenate, the counterpart of which is rarely found in church history, the two-fold 
interrogation about the way of life and occupations, and the frequent exorcisms show us 
the defensive attitude of the Church. !      
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Catechumenate from the Fourth to Fifth Century!
 There were three substantial changes in the catechumenate in the fourth century.  
First of all, the Church faced the sudden influx of a great number of new converts, 
resulting from the victory of Emperor Constantine over his rival Maxentius, and 
Constantine’s election of Christianity as “the preferred and official religion” of the 
Empire.54  This new status brought a great number of benefits to the Church.  The Empire 
supported the Church with great amounts of money and built magnificent and luxurious 
church buildings.55  Clergy were exempted from various duties and could earn fiscal 
privileges, and the bishop could arbitrate in legal disputes.56  Entering into the Church no 
longer meant a counter-cultural stance or fear of persecution anymore.  Rather, it meant 
gaining prestige.  With this change, the Church had to face two pastoral issues:  first, how 
to deal with those who tried to enter the Church without sincere motives; and, second, 
how to deal with a widespread idea held by the new converts that baptism might be 
postponed until they felt sure that ultimate salvation was guaranteed.57  
 Another change is that Lent became the preferred season for the catechumenate,58 
and replaced the three-year-catechumenate.59  In other words, as Lent and Easter meant 
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the death and the resurrection of Christ, the preparation during Lent and baptism at Easter 
meant a theological focus on the candidates dying to the reign of Satan and rising in the 
reign of Christ. 
 The third change is that the instruction of the creed became an important element 
in Christian initiation.  During the first three centuries, catechesis principally focused 
upon living ethical lives as Christians according to guidance of Scripture.  Even though 
the format of the creed was used in the rite of baptism, its content was not used to instruct 
the candidate.  However, according to the documents of the fourth century, the creed was 
delivered to the candidate through rituals and instructions.  The candidate was required to 
memorize it and be instructed in every word and verse.  It appears that there are two 
principal reasons why the creed became the main element in the fourth-century 
catechumenal process.  The first reason is derived from Emperor Constantine’s policy to 
unify the Christian church into one faith.  According to John Meyendorff, Constantine 
was very interested in uniting Catholic churches that were divided by differences in 
theological ideas.  In order to accomplish his purpose, Constantine recognized the 
church’s need for a creed and played a leading role in creating it by holding a council in 
Nicaea.  The emperor’s demands resulted in the production of the Nicene Creed.60  The 
churches of the fourth and fifth centuries under this political influence might have 
adopted the Creed in order to form new Christians who confessed with one faith.  The 
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second reason comes from heretical ideas such as Arianism and Donatism.  Although the 
Roman Empire did not persecute the church at the time, heretical ideas and paganism still 
existed as threats against the Church.  In order to protect the new converts from heresies 
and to remove pagan influences from them, the church may have had the new converts 
memorize the Creed and receive instruct on it word by word and phrase by phrase. !
 
The Catechumenate of Cyril of Jerusalem 
 The catechetical homilies of Cyril of Jerusalem, who served as the bishop of 
Jerusalem during the period ca. 350-387 C.E., consisted of twenty-three sermons that 
reveal the Christian initiation process.61  The first eighteen sermons were the catecheses 
delivered to those to be enlightened during Lent, and the last five sermons were the 
mystagogical catecheses for the neophytes during Easter week.62  Among those two kinds 
of sermons, the mystagogical catecheses contain Cyril’s explanation of the rites of 
initiation (that is, prebaptismal rites, baptism, chrism, and first communion).63  Cyril’s 
mystagogical sermons do not supply information about the pre-catechumenate and the 
first part of the catechumenate, but they do provide detailed descriptions of the 
catechumenal process for the elect64 and of the rites of renunciation and adhesion.  The 
                                                
 61 Johnson, The Rites of Christian Initiation, 93-94.!
 62 Ibid., 94. 
 63 Edward Yarnold, Cyril of Jerusalem (London and New York: Routledge, 2000), 23. 
64 The elect, who are also called competentes or electi, means here persons who was accepted or 
chosen to enter into an intensive preparation period for six weeks (the six-week preparation period 
coincided with the period of Lent during the fourth and fifth centuries).  Maxwell E. Johnson, 
“Catechumen, Catechumenate,” in The New Westminster Dictionary of Liturgy and Worship, ed. Paul 
Bradshaw (Louisville: Westminster John Knox Press, 2002), 98. 
 84 
catechumenate of the elect consisted of three phases:  enrollment and scrutiny; fasting, 
exorcisms, and instructions for forty days; and immediate preparation for baptism.  
 Egeria65 witnesses that the scrutiny of life (enrollment and scrutiny) was practiced 
on the first day of Lent.  Those who wanted to be baptized at Easter had to enroll their 
names in the church on the day before Lent.  Those who enrolled, then, had to participate 
in the rite of scrutiny of life.66 !Candidates had to stand in front of the bishop and priests 
with their fathers if they were male or their mothers if female.  Then the bishop 
questioned the candidates’ neighbors asking, for example, whether they lived good lives, 
whether they were obedient to their parents, and whether they refrained from drinking 
alcohol and were not deceitful.67  Compared to the AT which emphasized the 
relationships with neighbors, the Jerusalem church was more focused on the relationship 
with parents and on an honest and modest life.!
 As for the scrutiny of spirit, the Jerusalem church suggested fasting and exorcisms 
during the forty days of Lent as requirements for those accepted as the elect.  Finn, citing 
the report of Egeria, claims that fasting might not have been practiced literally, for the 
practice was applied differently depending on the strength and health of the elect.  Some 
of the elect did not eat anything during the week, and others ate once or twice a week.68  
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Although Egeria does not say anything about the form of the exorcistic rites, exorcisms 
seemed to be performed every day in the early morning immediately after the morning 
worship service.69 
 The rite of exorcism was followed by instruction (scrutiny of faith).  During the 
first four weeks, passages of the Bible selected by Cyril were first read and then, their 
literal and spiritual meanings were explained by him.  Cyril mainly selected the key 
figures and events of the Bible revealing the history of salvation, for his emphasis in this 
period of catechumenate was not on learning biblical knowledge but on moral 
formation.70  The period from the fifth to seventh weeks were assigned for the education 
of the creed.  After the instruction on baptism, he explained the creed in detail, phrase by 
phrase.71  On Palm Sunday of Holy Week, the elect gathered in front of the bishop with 
their sponsors to recite the creed back to him.  Thereafter, during the week, the elect 
visited various churches built on sites connected with Jesus’ last week before his 
crucifixion in order to remember his passion and death.72  
 Cyril provides very detailed information about the rite of renunciation and 
adhesion, commenting on its practice and meanings.  First of all, while located in the 
outer room of the baptistery, the candidates faced westward and stretched out their hands 
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in order to renounce Satan.73  Cyril explains that turning to the west is meant to confront 
the “visible darkness” that the word “west” stands for.  This darkness is Satan himself.74 
Hugh M. Riley comments that this turning for the renunciation meant for Cyril to turn 
away from “those things which Cyril spells out in his own cultural context, apropos of 
the triple formula, pomp, cult, as disconsonant with the confession of faith in Christ, and 
also from the person who represents these evils, Satan.”75  Cyril regarded this turning as 
irrevocable and accordingly thought that if the candidate turned back to the things which 
had been renounced, the candidate would fall down to a position far worse than before.76  
 The candidates renounced “Satan, and all your works, and all your pomp, and all 
your worship.”  According to Cyril, addressing the name of Satan expresses that the 
candidates are not afraid of Satan’s strength anymore because Christ already abolished it. 
Renouncing Satan’s works means renouncing all sinful deeds and thoughts which are the 
fruits of the devil’s works.  Rejecting Satan’s pomp means renouncing the vanities and 
entertainments of the world such as “the stage, horse-racing, hunting, and all such 
futility” as well as “the meat, loaves and other offerings” offered to idols during the 
festivals and polluted by “the invocations of abominable demons.”  Lastly, the candidate 
was asked to renounce all worship of Satan.  Worshipping Satan meant participating in 
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the religious activities for idols and seeking “augury, divination, watching for omens, 
wearing amulets, writing on leaves, sorcery and so on.”77 
 For the profession of faith, the candidates turned themselves from the west to the 
east, moving from the region of darkness to the region of light.  To further accentuate this 
change of allegiance, the candidates professed their faith, saying, “I believe in the Father, 
the Son and the Holy Spirit, and in one baptism of repentance.”78 !Cyril says to the 
candidates that he instructed them at length on the content of this profession in his 
Mystagogical Catechesis 1.9.79  Drawing from Cyril’s comment, Edward Yarnold 
suggests that Cyril’s explanation of the Creed was delivered in the season of Lent.80  This 
seems to mean that Cyril used the rite of profession of faith as the scrutiny of faith:  by 
the Creed Cyril determined whether or not the candidates accepted what they had been 
taught and whether or not they had produced fruits of faith. 
!
The Catechumenate of John Chrysostom 
 Chrysostom’s Baptismal Instructions were written during his ministry in Antioch, 
the capital of Syria, in the period between 386 and 398 C.E.  The Instructions were 
delivered to new converts during Lent and Easter Week.81  According to these 
                                                
 77 Yarnold, The Awe-Inspiring Rites of Initiation, 71-74. 
 78 Ibid., 74-75. 
 79 Ibid., 75. 
 80 Ibid. 
 81 Thomas M. Finn, The Liturgy of Baptism in the Baptismal Instructions of St. John Chrysostom 
(Washington, D.C.: Catholic University of America Press, 1967), 8-10 
 88 
documents, the catechumenate of Chrysostom is divided into three periods:  catechumens 
and the elect, renunciation, and profession.  Chrysostom identified catechumens as 
“uninitiated” and the elect as “those about to be initiated.”82  
 Chrysostom does not provide as much about the period of the catechumens as did 
Cyril of Jerusalem.  Finn, citing P. de Puniet, posits that when the Church received new 
converts as catechumens, they received the sign of the cross on their forehead83 and then 
had to receive the “instruction of faith”; but the content of the instruction is unknown.84  
 As was the case for Cyril, to be identified among the elect, catechumens had to 
enroll their names in the Church.  Chrysostom’s process was different from that of Cyril, 
however, in that the enrollment was done on the evening of the first Sunday of Lent, and 
then the elect had to receive instructions about the meaning of the rite in relation to 
baptism and on the Antiochene creed given to memorize85 without interruption of the 
scrutiny of life.  In the catechumenate of Chrysostom, it is unclear whether the Church 
scrutinized the change of life of those who were about to become catechumens or the 
elect and whether they gave moral instructions to them. 
 The elect had a thirty-day preparation for baptism, excluding Saturdays and 
Sundays.  During this time they daily had to listen to instructions on the Bible and on the 
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creed, and receive exorcism.86  In addition, they had to participate in fasting, during 
which they had to refrain from all beverages except for water, and they had to refrain 
from bathing.87 
 Unlike Jerusalem practice, Chrysostom’s renunciation and allegiance were 
practiced on Good Friday separate from the baptismal rite.  In his instruction, 
Papadopoulos-Keramaeus, which was delivered during Lent and Easter of 388,88 
Chrysostom explains the posture of those who were about to renounce and profess:  
kneeling with bare feet and outstretching their hands toward heaven (3.21).  Chrysostom 
explains that the meaning of kneeling is to acknowledge their servitude (3.22).89  In 
addition, in Stavronikita 2.14, which was delivered during Lent and Easter Week of 
390,90 he explains the meaning of being barefoot and stretching hands is to remind them 
of their prior condition, that is, their captivity by the devil.91  However, when they move 
their allegiance to Christ, the postures have different meanings.  In other words, it 
symbolizes that they are delivered from evil things and will commit themselves to good 
things.92 
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 The candidates renounced with such body postures “Satan, his pomps, his service, 
and his works” (Stavronikita 2.20).93  Chrysostom believed that the candidates’ 
renunciation of Satan and his works was the mark of their conversion, and as soon as they 
renounced them, the angel received the candidates’ words with joy and took them to the 
Lord in heaven.  Their names, then, were inscribed in the book of life.94  However, 
Chrysostom gives no explanation on the meanings of “pomps, service, and works.” 
 In the works of Chrysostom, while the scrutiny of faith through catechism is much 
emphasized, it is more difficult to ascertain a scrutiny of life through interrogation, 
witness, and moral instruction and a scrutiny of spirit through exorcism. 
 
The Catechumenate of Theodore of Mopsuestia 
  The baptismal homilies of Theodore of Mopsuestia, who was a contemporary of 
John Chrysostom, consist of five chapters:  the second and third chapters give 
explanation of the rites of baptism. 
 Like Cyril and Chrysostom, Theodore also does not give information on the 
period before the separation of the elect.  According to baptismal homily 2, the 
catechumenal process for the elect begins with the scrutiny of the life of those who desire 
to be among the elect.  Theodore explains that the purpose of the scrutiny is to find out 
whether the candidates have lived as citizens of the Kingdom of God and have expelled 
every evil spirit from their minds.  Only those who show this level of readiness are 
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eligible to enroll their names for baptism.  Their readiness is proved not only by their 
own renunciation but also by the testimony of their godparents.95  
 After completing the scrutiny of life and enrollment, the elect were led to the 
exorcists to be exorcized.  The exorcism of Theodore was the rite to invoke divine help, 
because he thought that the newly elected were not strong enough to fight against evil 
spirits.  So Theodore asks them to take off their shoes and to stretch out their arms in 
order to show their previous status as servants of the devil, and to stand on “garments of 
sackcloth” to remember their old sins by feeling the roughness of the garments.  
Theodore believed that through these remembrances and repentance of the elect, the 
exorcist could draw divine power to overcome the devil’s threat.96  It is unknown how 
often this exorcism was repeated during the catechumenate of the elect.  It is noteworthy 
that Theodore asked the candidates to express their status and repentance through various 
symbolic postures and signs.  Those who were confirmed in the scrutiny of spirit—
through exorcism—and who were no longer disturbed by evil spirits were permitted to 
come to the priest to listen to the instruction of the creed.  Theodore does not say much 
about the contents of the instruction except the creed and its length.  At the end of the 
period of instruction, the elect were supposed to recite the creed to the priest, after which 
they participated in a unique rite found only in Theodore.  In this rite, they made their 
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“contract” and “engagements” with God through the priest, promising that they “will be 
his [God‘s] servants, work for him, and remain with him till the end.”97  
 Those completing the period of instruction were supposed to renounce Satan and 
profess their faith before they entered the baptismal font.  Theodore asks the candidates 
to take similar postures to the ones they took in the rite of exorcism:  “You stand 
barefooted on sackcloth while your outer garment is taken off from you, and your hands 
are stretched towards God in the posture of one who prays…First you genuflect while the 
rest of your body is erect, and in the posture of one who prays, you stretch your arms 
towards God.”98  Theodore explains that these postures of the elect express their 
repentance and prayer for salvation.  The repentance begins with the recognition of their 
sinful past.  Standing on sackcloth with bare feet and stretching their arms meant the 
recognition of their “former captivity and slavery to the Tyrant.”  Kneeling is to 
recognize their fallen nature and sins, and stretching their arms and keeping the body 
upright looking up to heaven meant prayers to God for their salvation.99  
 With those postures, the renunciation of Satan and pledge to Christ were made at 
the same time:  “I abjure Satan and all his angels, and all his service, and all his 
deception, and all his worldly glamour; and I engage my self, and believe, and am 
baptized in the Name of the Father, and of the Son, and of the Holy Spirit.”100 
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 For Theodore, Satan’s angels referred not to evil spirits but to those who create 
some ill will in the minds of the elect or those who spread pagan and heretical 
teachings.101  “All his service” referred to all pagan practices including not only religious 
activities such as sacrifice and idolatry, but also anything corrupting human souls.102  
“All his deception and all his worldly glamour” meant “everything pagans do in the name 
of religion” that may lead Christians astray and into destruction:  “the theatre, the circus, 
the stadium, athletics, songs, organ-playing, dances.”103  
 In sum, the catechumenate of Theodore of Mopsuestia shows a more complicated 
and symbolic ritual system of exorcism and renunciation.  However, by confessing their 
status as servants of Satan not only through words but also through symbolic postures and 
nakedness, the candidates might feel more vividly the bitterness of their sinful status.  
This served to remind the faith community as well as the candidates of the fact that they 
were liberated from such a miserable status by the power of God.  They therefore were 
led to offer thanksgiving for God’s gift of salvation.   
 
The Catechumenate of Ambrose of Milan!
 Ambrose of Milan, who was born in ca. 339 C.E. and became the bishop of Milan 
in ca. 373 C.E., left three sets of writings dealing with baptism and its liturgy.  The first 
one, the Explanation of the Creed, is a brief commentary on the baptismal creed delivered 
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around 385 and shortly before Easter.  On the Sacraments and On the Mysteries, 
delivered during Easter week, are the collections of his sermons explaining the rites of 
baptism and their meanings.104 
 In Milan, those ready to be among the elect had to enroll their names on the feast 
of Epiphany instead of before or during Lent.  They then participated in the rite of “eye-
opening” which was based on Jn 9:6-7.  In this rite, Ambrose, as Jesus did, smeared mud 
on the candidates’ eyes in order to show that baptism would “open their eyes to the 
mysteries and life of faith.”  The catechumenal process begun at the enrollment would be 
the period to open their eyes through rites and instructions.105 
 Those who became the elect through the enrollment and the rite of “eye-opening” 
had to receive daily instructions and exorcisms and to fast throughout the 
catechumenate.106  Ambrose encouraged fasting by comparing those who engaged in the 
practice with athletes who willingly accepted discipline and continence for competitions.  
In other words, the elect are the athletes competing to obtain the crown of life.107  
 The instruction of Ambrose focused on two topics:  the moral life of Christians 
and the creed.  For moral instruction, he mainly used the narrative of the patriarchs in 
Genesis and the book of Proverbs.108  The instruction of the creed was taken up beginning 
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with the Sunday two weeks before Easter.  The candidates were not only to learn it but 
also to memorize it in order to recite it in front of the congregation on the Sunday before 
Easter.109  
 Exorcism was practiced apart from instruction.  Ambrose called it “the mysteries 
of the scrutinies” and it was performed in vigils on the third, fourth, and fifth Sundays of 
Lent.  The purpose of these scrutinies was, through exorcism and physical examination, 
to find psychosomatic or physical traces of Satan in the candidates.110  
 On Palm Sunday, the candidates recited the creed before the congregation and the 
bishop in the baptistery.  The creed consisted of twelve articles, and each of them was 
believed to have been created by one of the twelve apostles.  The creed was recited four 
times:  the first by the bishop alone, the second by the candidates and bishop together, the 
third by bishop alone, and the fourth by the candidates, but silently.111  
 Although Ambrose and Augustine do not remark about meetings during Holy 
Week, Finn insists that the candidates and congregation met on Wednesday, Thursday 
and Friday to remember the Passion of Christ.112  At the Easter Vigil, before the 
candidates renounced Satan, they had to participate in two rites—Ephphetha and the 
anointing.  The rite of Ephphetha, based on Jesus’ miracle reported in Mk 7:33-34, was 
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performed by touching the ears and nostrils of the elect outside of the baptistery.113 
According to Ambrose, the purpose of touching the eyes is to have the elect “opened to 
the word and to the homily of the priest,” and the nostrils are touched to make the elect 
“receive the sweet fragrance of eternal goodness and to enable “the full fragrance of faith 
and devotion” to dwell in them.114  After the rite of Ephphetha, the candidates’ bodies 
were anointed with oil, while standing in the baptistery.  According to Ambrose, the 
anointed candidate was Christ’s athlete who should wrestle with the world.115 
 The rite of anointing was followed by the rite of renunciation and allegiance.  In 
order to renounce Satan, the candidate turned to the west and then answered the questions 
posed by the minister: 
 M: “Do you renounce the devil and his works?” 
 C: “I do renounce them.” 
 M: “Do you renounce the world and its pleasure?” 
 C: “I do renounce them.”116  
 
Ambrose requests that the candidates must not forget what they say in the rite of 
renunciation.  Immediately after the renunciation, the elect turned to the east and made an 
allegiance to Christ, but Ambrose does not say what is said for the statement of 
allegiance.117  Hugh Riley insists that for Ambrose, the eastward orientation has an 
eschatological interpretation, in that it symbolizes “waiting for Christ’s appearance at the 
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end of time.”  According to Riley, Ambrose identified the east with Christ Himself on the 
ground of Zech 6:12, “The Orient is His name.”118 
 The notable characteristics of the catechumenate of Ambrose are that he adopted 
the rite of Ephphetha instead of the exorcism rites such as breathing and sealing, and that 
his renunciation was practiced not by the candidates’ own words but by answering the 
questions of the minister.  
 
The Catechumenate of Augustine of Hippo 
 Augustine of Hippo, who was born in 354 and baptized in 387 as an adult 
catechumen by Ambrose, became a priest at Hippo (what is now Bone, Algeria), and then 
the bishop of the city.119  While serving the churches in Hippo for thirty-five years, 
Augustine left various homilies and treatises, but his Sermon 227, which was delivered to 
the neophytes on Easter morning, shows the catechumenate in North Africa.120  
 The baptismal preparation of Augustine begins with the precatechumenate, i.e., 
evangelization.  Augustine provided private or semi-public instruction for those who 
were interested in Christianity, as evident in his On Catechizing Inquirers (De 
Catechizandis rudibus).121  William Harmless, who evaluates Augustine’s text as “the 
first systematic proclamation of the good news of Christ,” says that it was written to 
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suggest “how to present good news to one who wishes to become a Christian.”122  In the 
first part of the treatise, Augustine deals with “the principles for doing this first 
evangelical catechesis,” which come from his ministry experiences.  In its second part, 
Augustine deals with how to apply the principles in a practical context and how to live a 
moral life.123  He defines “the pursuits of city life” such as wealth, fame, alcohol, or sex 
as vanity and advises that those who would be Christians should give up the pursuit of 
them.124  
 The person who decided to be a Christian after hearing the instruction could be a 
catechumen.  To be accepted as catechumens, the inquirers, first of all, had to receive the 
scrutiny of life.  Augustine focused more on their motives than on their current lifestyle 
and occupations, out of his conviction that God judges not the outer appearance but rather 
the heart of a person.125  The catechumenate in its first part began with various rites 
including inscription, exorcism, the imposition of hands, the sign of the cross, and the 
ingestion of salt.  Those who went through these rites had to listen to the instructional 
part of the Eucharist.  This period took about two years, and catechetical instruction and 
moral formation were the main tasks to be completed during this time.126  
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 As for the rite of ingestion of salt, Kelly says that although the exact practice is 
unknown, it seems to have been performed for two purposes:  the destruction of evil 
power and the preservation of candidates.  According to Kelly, Carthaginians in the day 
of Augustine must have remembered the destruction of their city several hundred years 
prior by Scipio Africanus Minor of Rome.  After destroying the city, Africanus ordered 
salt spread on the city in order to stop its reestablishment.  In connection with this 
historical story, the church of Carthage must have used the salt with an anti-demonic 
purpose; in other words, it symbolized “the destruction of evil and worldly 
tendencies.”127  As for the function of preservation, John Deacon of Rome explains that 
the reason why salt was given was because it was used to preserve flesh.  In accordance 
with the symbolic meaning of the salt, the church wished that the candidate be preserved 
through “the salt of wisdom and of the preaching of the word of God.”128  
 Those who completed the period of catechumens and wished to be baptized had to 
enroll their names on the first day of Lent.  Augustine does not say anything about the 
rites to select the elect; rather he provides the conditions to be among the elect.  The 
catechumen must be a husband of a lawful and true wife should not hold certain 
professions (e.g., prostitute, actor, and jobs in public indecency), and must not be a 
drunkard, greedy, and evil-tongued.  If they did not agree to change their way of life, the 
investigator had to refuse to advance them in the process toward baptism.129  
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 During the intensive preparation period of Lent, the elect had to take part in three 
things:  abstinence, instruction, and exorcism.  Most of all, the elect had to abstain from 
“wine, meat, the baths, entertainment, and the use of marriage.”  This self-restraint was 
believed to cleanse the elect, and to train them as the athletes and soldiers of Christ. 
Specifically, fasting was required every day until the ninth hour (3 p.m.) except on 
Sundays and Holy Thursday.  In addition, on Holy Saturday, the whole church as well as 
the elect were expected to fast in solidarity.  Abstaining from bathing meant not only 
bodily discomfort, but also the separation from “the social connections of the public 
baths,” where persons rested, mixed with friends, enjoyed parties, and attended lectures.  
In other words, abstaining from the baths meant to bid farewell to the previous close 
relationships in the world.130  
 Augustine kept the balance between doctrinal and moral aspects in his daily 
instructions.  Opposing to those who claimed that moral instruction must be separated 
from doctrinal education by placing it after baptism, Augustine insisted that doctrine 
must be taught with moral lessons because “faith was not just an assent to dogmatic truth 
but “a faith laboring in love.”131  These instructions were delivered to the faithful as well 
as the elect:  the elect could be instructed and, at the same time, the faithful could be 
reminded of the things they had forgotten.132  In addition, Augustine’s instruction on 
doctrine was delivered in order to strengthen the elect enough to face challenges from 
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heretical groups, such as Manichees, Arians, and Donatists, and to help the elect keep 
their Christian identities.133  Augustine ended his instruction with a loud prayer; with his 
opening words, “Turning to the Lord,” the whole congregation turned toward the east—
symbolizing Christ—to participate in the prayer.  After a final prayer, each of the elect 
came forward to Augustine to receive his blessing.134  
 Augustine relates exorcism with the original sin of humanity.  Original sin had 
placed human beings under the rule of Satan and made them possessed by evil spirits.  
Accordingly, exorcism is the rite to “liberate the candidates, even infants, from the power 
of darkness or the power of devil.”  During the period of exorcism, the candidate had to 
practice fasting and to maintain purity through abstinence.135  
 In sum, for Augustine, the period of Lent was the appropriate time to remove 
“slavery and self-destructive habits of the elected” and to form and reshape them into true 
Christians.136 
 The period of immediate preparation for Augustine, as with Ambrose, began on 
the Saturday two weeks before Easter.  On this day, the creed and an explanation of it 
were delivered to the elect (traditio symboli) and, on the following weekdays, they had to 
memorize the creed with their sponsors and families.137  On the next Saturday, i.e. the 
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first vigil of two vigils, the elect gathered for the rite of renunciation and allegiance and 
for the recitation of the creed (redditio symboli).  
 The most important part of the first vigil began with the scrutiny of spirit at 
cockcrow, during which the elect stood naked and unshod on rough animal skin.  With 
their heads bowed, the elect prayed, invoking the power of Christ and the Trinity, and 
condemning Satan by the reading of selected biblical passages.  The exorcist helped the 
elect by “hissing in the faces of them, peremptorily commanding the Evil One to depart” 
with their hand imposed on them.  This exorcism was followed by the physical scrutiny, 
which was to find any evidence of Satan’s influences.138 
 The rough animal skin here symbolizes penitence, and standing on it means that 
the elect renounce “their sinful inheritance.”  As for the hissing, Harmless, identifying it 
with the rite of breathing, insists that its purpose was to drive out the demonic breath 
dwelling in the elect.139  
 The scrutiny of spirit was followed by the rite of renunciation and recitation of the 
creed, which replaced the rite of allegiance to Christ.140  The elect were supposed to 
renounce Satan, his pomp, and his service with their own voices.141  When the elect 
renounced Satan, they seemed to turn west and then east.  Augustine thought that this 
turning from west to east meant the removal of sins.  In other words, when they 
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renounced Satan facing west, their sins also fell, and when they faced east, the grace of 
Christ freed them from those sins.142  The first vigil was concluded with the rite of 
handing back the creed with each of the elect reciting the creed in front of the whole 
congregation and the bishop.143 
 On Palm Sunday, the Lord’s Prayer (Our Father) was orally delivered to the elect.  
They had to recite it back at the moment of baptism, through which they could be 
revealed as “new born sons and daughters of the Father.”144  The elect gathered on the 
Wednesday, Thursday, and Friday of Holy Week to listen to and commemorate the 
Passion of Christ.  
 
Conclusion 
 The catechumenal processes and their contents in the churches of the first five 
centuries took various forms in accordance to their geographical, cultural, and political 
circumstances.  The period from the New Testament to the second century can be 
regarded as a developmental period for the catechumenal processes.  Instead of highly 
developed rituals, various practices of abstinence such as fasting, prayers, and 
supplications were performed and instructions focused on forming the lives of candidates 
rather than on the imparting of knowledge.  Under the severe and continual persecution 
from the Roman Empire, the churches in the third century practiced more developed rites 
                                                
 142 Spinks, 64. 
 143 Harmless, 275. 
 144 Finn, Early Christian Baptism and the Catechumenate: Italy, North Africa, and Egypt, 156. 
 104 
and a lengthened catechumenate in order to be more cautious in accepting new converts 
into the church.  To receive baptism, catechumens and candidates had to pass through 
two rites by which they were selected and were scrutinized for their lives and 
occupations.  In addition, the new converts were exorcized through various exorcisms in 
order to be freed not only from evil spirits but also from pagan cultures.  They also 
needed to receive instructions with biblical and moral lessons for three years.  When 
Christianity became the religion of the Empire in the fourth century, the church could not 
help but lower its wall in order to receive the influx of people.  It appears that the three-
year catechumenate was not appropriate to meet this new situation.  Therefore, the 
churches during the fourth and fifth centuries focused more on the period of intensive 
preparation, which usually coincided with Lent (except for the case of Ambrose of 
Milan).  For the unification of faith among the early churches and as a response to the 
challenges of heresies, the creed became the main content of catechism.  In addition, the 
theological meanings of each ritual were probed and deepened much more.   
 From the discussion above, three elements are noteworthy:  first, the early church 
contextualized the catechumenal process in its given geographical, cultural, and political 
circumstances.  The life of the faithful is not located in a vacuum.  It is under 
geographical, cultural, and political influences of the world.  This contextualization thus 
made it possible for each local church to help new converts to see what they should 
renounce in their lives and to be formed into new Christians who could live as children of 
God in the midst of the secular world.  Second, the early churches focused more on 
forming the moral life of new converts.  The catechumenal process was not a simple 
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deliverance of knowledge.  It was a time for the transformation of life, mind, and spirit of 
the new convert.  Last, the early churches used physical gestures of the faithful and the 
new converts as a means to express their prayer, supplication, renunciation, blessing, and 
exorcism.  Physical gestures can be another language to deliver the symbolic meanings of 
each practice, which are hard to convey by the use of verbal language only.   
In comparison to the early church’s catechumenate, does the Korean Methodist 
Church provide a catechumenal process that is sufficient to change the lives of new 
converts and to form their lives, spirits, and minds?  To answer this question, the next 
chapter will discuss the catechumenate of the Korean Methodist Church by analyzing the 





THE CATECHUMENATE  
OF THE KOREAN METHODIST CHURCH 
 
 The purpose of this chapter is to survey whether the process of baptismal 
preparation in the Korean Methodist Church (the KMC hereafter) has the structure and 
contents necessary to instill Christian identity in Koreans who have been affected by 
Korean traditional worldviews and secularism; and to encourage them to take up the life 
of Jesus’ disciples.  To accomplish this purpose, I will review how the KMC defines 
baptism and the period of preparation (catechumenate), and then survey the structure of 
the catechumenate and its contents.  To deal with the rite of renunciation and adherence 
and the participation of the faithful, I will introduce the baptismal rite of the KMC.  In the 
last section, I will discuss the problems that are revealed in the KMC’s catechumenate.  
 
Definition of Baptism and the Catechumenate 
Baptism 
 The book Gam-ri-gyo-in-eul wi-han se-rye mun-dap-jip [Baptismal Catechism for 
the Korean Methodists], which was published in 2008, defines baptism as a sacrament 
commanded by Jesus himself (Mt 28:19) and as a rite for Christians who were born again 
and cleansed by the repentance of their sins and forgiveness of God.1  In Sae-sin-ja-reul 
wi-han gyo-jae sin-ang-saeng-hwal [Faith Life: A Book for New Christians] (Sin-ang-
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saeng-hwal hereafter) published in 1983, the KMC describes four functions of baptism.  
Baptism enables regeneration:  as described in Rom 6:5, those who are baptized die to 
sin, are freed from the slavery of sin, and are born again in the power of the Father, the 
Son, and the Holy Spirit.  As a means of atonement or forgiveness, baptism washes away 
all the sins of the candidate (1 Cor 6:11).  Baptism is the means of church membership, 
for only those who are baptized can have the membership in the church.  Baptism is a 
means of grace through which God’s grace is delivered.2  The KMC also speaks of five 
theological meanings of baptism.3  Baptism is a participation in the death and resurrection 
of Christ (Rom 6:3-4).  By dying and rising with Christ, the neophyte can start his or her 
new life in Christ.  Baptism is connected with repentance, forgiveness, and redemption.  
Baptism is pneumatological, for by receiving the Holy Spirit as a gift (Acts 19:2), the 
neophyte is born again by the Spirit and receives the power of the Spirit.  Baptism means 
unity with the Body of Christ.  Through holy baptism, the neophyte is not only united 
with Christ but also joins the faith community that is the Body of Christ.  This also means 
that the newly baptized become the people of God and citizens of heaven (Eph 2:19).4 
                                                
 2 The Korean Methodist Church, Sae-sin-ja-reul wi-han gyo-jae sin-ang-saeng-hwal [Faith Life: A 
Book for New Christians] (Seoul: KMC, 1983), 54-55. 
3 The four functions of baptism stated by the KMC are similar to those of BEM which defines 
baptism as 1) “participation in Christ’s death and resurrection,” 2) “conversion, pardoning, and cleansing,” 
3) “the gift of the Spirit,” 4) “incorporation into the Body of Christ,” and 5) “the sign of the kingdom.” 
World Council of Churches, Baptism, Eucharist and Ministry: Faith and Order Paper No. 111 (Geneva, 
Switzerland: Association of Evangelical Lutheran Churches, 1982), 8-10. 
 4 The Korean Methodist Church, Gam-ri-gyo-in-eul wi-han se-rye mun-dap gae-jeong-pan hae-
seol-seo [Baptismal Catechism for the Korean Methodists: Expository Book, Revised Version] (Seoul: 
KMC, 2008), 4-7. 
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There is an eschatological dimension of baptism, for it signifies that the Kingdom of God 
is coming soon.  
 Two notable things may be observed in the KMC’s definitions of baptism.  The 
first is that there is a conflict between the definitions.  While defining baptism as a 
sacrament given to those who have already been reborn through repentance and 
forgiveness, it is also stated that baptism has cleansing, regenerating, and saving power.  
The former seems to suggest that the grace of God works beyond the baptismal process 
of the Church, which may lead to the conclusion that the baptismal rite is unimportant for 
those who already experienced saving grace; it is just a formal ceremony to join the 
Church.  Even though it is true that the saving grace of God is bestowed upon anyone 
God chose—even apart from the rite of baptism—such a definition of the rite of baptism 
overlooks baptism as a participation in Christ’s death and resurrection.  The second 
observation is that the KMC’s theology of baptism exceedingly depends on direct 
references to baptism in the New Testament.  The Fathers in the early Church drew out 
various baptismal images from the Old Testament or from indirect references in the New 
Testament to add richer explanations of baptism.5  Baptismal images from the Old 
Testament began to be used in the baptismal rite from Ye-mun I [the Book of Worship I] 
                                                
 5 For, example, Tertullian likens baptism to the water which flowed from Jesus’ side on the cross 
and in another place, he, likens Jesus Christ to a Big Fish and people to little fishes, explaining that as the 
fish can live safely when it stays in the water, we also can be safe and obtain life when we receive baptism. 
Tertullian, Tertullian's Homily on Baptism, trans. Ernest Evans (London: S.P.C.K., 1964), 3.  In addition, 
John Chrysostom regards baptism as a spiritual marriage (2 Cor 11:2) or a military enlistment (Eph 6:11).  
John Chrysostom, St. John Chrysostom: Baptismal Instructions, trans. Paul W. Harkins (New York, N.Y.: 
Newman Press, 1963), 23-30. 
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published in 2007,6 perhaps a first step for the inclusion of more images from the Old 
Testament and the early Church.  
 
The Catechumenate 
 The KMC does not give any practical or theological definition of the 
catechumenate.  The purpose of the catechumenate, however, can be inferred from its 
structure and from the things that were expected for the candidates to obtain during the 
catechumenate.  From the early period until 1995, the catechumenate of the KMC was 
into two periods by Hak-seup-ye-sik (the rite for the entrance into the period of 
catechesis).  The period before the rite was called the period of Won-ip-in (seekers) and 
the period after the rite was the period of Hak-seup-in (catechumens).7  Gyo-ri-wa-jang-
jeong [The Book of Doctrine and Discipline] (1995) 8 of the KMC regulates that those in 
the phase of Won-ip-in have to be over twelve years old, study doctrine, keep church 
                                                
 6 The prayer over the baptismal water in the rite of baptism in Ye-mun I cites various images such 
as water at creation, Noah’s Ark, the Red Sea, and the Jordan River from the Old Testament to explain 
baptism.  See The Korean Methodist Church, Ye-mun I [Book of Worship I] (Seoul: KMC, 2007), 30-31. 
7 According to Hak-Sun Joo, the term called, Hak-seup(-in) was officially adopted by the united 
Korean Methodist Church and used in The Discipline of the Korean Methodist Church (1931) to refer to a 
probationer.  Although Hak-seup(-in) was called various names before 1931 such as Jung-hoe-woo, Jun-
hoe-won, or Ye-bi-gyo-in, it is obvious that the Korean Methodist Church had kept the period of Hak-seup(-
in) in its catechumenate from its early period.  Regarding the historical development of Hak-seup(-in), see 
Hak-Sun Joo, “The Making of Methodist Worship in Korea (1884-1931)” (Th.D. diss., Boston University, 
2002), 215-221. 
 8 According to Gyo-ri-wa jang-jeong published in 1995, the KMC divides the congregation into 
five constituencies: Won-ip-in, Hak-seup-in, Se-rye-a-dong, Se-rye-in, and Ip-gyo-in.  Won-ip-in here 
means those who are not baptized yet, but are attending worship services after deciding to believe in Jesus 
as their Christ.  It includes children as well as adults.  Hak-seup-in means a catechumen.  Se-rye-a-dong 
includes the children under twelve years old who received infant baptism.  Se-rye-in indicates those over 
thirteen years old who received either infant baptism or adult baptism.  Lastly, Ip-gyo-in designates the 
person who has a membership with a local church.  To be a member of the church, the person must be a 
baptized adult over eighteen years old.  See The Korean Methodist Church, Gyo-ri-wa jang-jeong [Book of 
Doctrine and Discipline] (Seoul: KMC, 1995), 49-50. 
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rules, reveal their faithfulness, and live a pious life in order to be Hak-seup-in.  In 
addition, those who have entered the phase of Hak-seup-in through a Hak-seup-ye-sik 
have to attend the church faithfully, study the Bible and the doctrine, keep church rules, 
and witness to the Gospel through their sincere faith and pious life in order to be 
baptized.9  The book Sin-ang-saeng-hwal requires five things that catechumens must 
accomplish during the catechumenate.  First, the catechumens are to experience 
repentance.  The book says that the most important thing for baptismal candidates to 
realize is that they are sinners before God.  Second, they should actively decide to live the 
Christian life.  Third, they should demonstrate eagerness to possess Christ and the grace 
of God and to join in the Church.  Fourth, they should learn the Bible, the doctrine and 
history of the Methodist Church, how to worship, and how to live as Christians.  Finally, 
they should learn to live an upright life.  In other words, the catechumen must not be 
satisfied with accumulating knowledge but must put into practice what they have learned.  
Their previous worldly life must be changed into a new and upright life.10 
 Overall, the KMC defines the catechumenate as a period for the candidates not 
only to experience a spiritual rebirth through repentance, but also to be trained in 
knowledge, church life, and the life in the world.  It is especially notable that among the 
five requirements listed in Sin-ang-saeng-hwal, three articles are related with the change 
of life:  deciding to live the Christian life, learning how to live as Christians, and living 
                                                
 9 Ibid., 49. 
 10 The Korean Methodist Church, Sae-sin-ja-reul wi-han gyo-jae sin-ang-saeng-hwal [Faith Life: 
A Book for New Christians], 55-56. 
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an upright life.  It was also the period of time for the Church to examine whether those 
anticipating baptism were being changed in their spirit and life and whether they were 
following their training with sincerity.   
 However, it needs to be questioned whether the KMC has fulfilled the purpose of 
the catechumenate by providing guidelines, resources, or programs for the local churches 
in order to help newcomers fulfill the requirements listed above during the 
catechumenate.  Unfortunately, the KMC seems not to have done this except for 
publishing two kinds of books:  catechisms and books for catechesis.  By using those 
books, the churches were supposed to teach the expectant Hak-seup-in and those 
anticipating baptism, but many churches had them take two exams on the catechisms a 
week or few days before they were sent to Hak-seup-ye-sik and Se-rye-ye-sik (the rite of 
baptism).  The first exam taken before Hak-seup-ye-sik is called Hak-seup-mun-dap and 
the second one before Se-rye-ye-sik is called Se-rye-mun-dap.  The KMC does not give 
any guidelines for forming a catechetical group, for the purpose of catechesis, or for ways 
of examining the newcomers.  The contents of the instruction and exams appear to be 
designed for the deliverance of simple knowledge and the memorization of that 
knowledge, and therefore, it is hard for the newcomers to internalize what they learned in 
their hearts and lives.  Thus, it is very natural for the pastor to be convinced that true 
conversion of the new converts is hard to be attained in the process of baptismal 
preparation and so the worship services of welcoming and accentuating the use of 
spiritual gifts and prayer meetings is preferred.  The reliance on worship services and 
prayer meetings has also resulted in the weakening of the importance of catechesis during 
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the catechumenate and the replacement of a year-long catechesis with simple quizzes or 
tests in catechisms which could be taken in a few days.     
To make matters worse, the change in the baptismal preparation process in 1996 
resulted in more weakening in the meaning of the catechumenate.  This change was 
related to the KMC’s removal of Hak-seup-in from the categories of the congregation 
while keeping the same duration for baptismal preparation as the previous 
catechumenate.  Gyo-ri-wa jang-jeong published in 1996 requires that to receive baptism, 
a person needs to attend the church faithfully for at least one year, study the Bible and 
doctrine, commit him or herself to sincere faith and a pious life, keep the church rules, 
confess Jesus Christ as Savior, and witness to Him in the world.11  This change in the 
catechumenate has a strong point in that it further clarified the process of baptismal 
preparation of the KMC by wiping out any misgivings regarding the difference between 
the period of Won-ip-in and the period of Hak-seup-in.  By providing a new baptismal 
catechism (Se-rye-mun-dap) and its expository guidebook in 2008, the KMC promoted an 
easier use of the catechetical resources.12  
In spite of the strong points made in the above, it cannot be denied that the 
baptismal process became simpler and easier.  Before 1996, the person who wished to be 
baptized had to be examined in knowledge through two catechisms (Hak-seup-mun-dap 
                                                
 11 The Korean Methodist Church, Gyo-ri-wa jang-jeong [Book of Doctrine and Discipline] (Seoul: 
KMC, 1996), 62-63. 
12 Until this new catechism and its guidebook were published, the KMC had provided the books 
Sin-ang-saeng-hwal, hak-seup, se-rye jun-bi gyo-bon, and two catechisms for the catechumenate.  
However, it is not easy to make use of the former two books in relation to the previous catechisms, even 
though they are provided as guidebooks for catechisms and deal with similar content found in the previous 
catechisms in many parts. !
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and Se-rye-mun-dap) and in spirit and life through Hak-seup-ye-sik.  However, after 1996 
the person anticipating baptism is required to pass just one catechism (Se-rye-mun-dap).  
 The abolition of the catechumenal period has the potential to lead to the abuse of 
baptism in the competitive context of the Korean Protestant churches and to produce 
unconverted Christians in large quantities.  As long as the KMC does not make efforts to 
produce truly converted Christians who are spiritually formed and committed to the 
Christian life, the KMC will not be able to recover the confidence of the Korean society.   
 Why did the KMC decided in 1995 to abolish the period of the catechumenate?   
Gyo-ri-wa jang-jeong in 1995 divides the congregation into five categories;13 the 1996 
book reduced the number to four by eliminating the category of Hak-seup-in.14  There is 
no stated rationale for the KMC’s discontinuating the catechesis period.  According to the 
records of the KMC General Conference, the abolition of the period as a catechumen was 
decided during twenty-first meeting of the Legislation Committee, which was held in the 
period between the 24th and 26th of October, 1995.  It has no remarks on why it decided to 
remove the period from the KMC catechumenate except for a simple description of its 
decision.15  
                                                
 13 The Korean Methodist Church, Gyo-ri-wa jang-jeong [Book of Doctrine and Discipline], 1995, 
49-50. 
 14 The Korean Methodist Church, Gyo-ri-wa jang-jeong [Book of Doctrine and Discipline], 1996, 
62-63. 
 15 The Korean Methodist Church, Gi-dok-gyo dae-han gam-ri-hoe chong-hoe hoe-ui-rok II: 1976-
2004 [the Korean Methodist Church General Conference Reports II: 1976-2004] (Seoul: KMC, 2005), 
860. 
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 In my opinion, some reasons can be extrapolated by considering the theology of 
baptism and the social context of the KMC.  First, one of the reasons comes from the 
tendency to regard candidates’ confession of faith as the most important condition for 
baptism.  This tendency with respect to baptism seems to be based on the baptismal 
events in the New Testament.  According to Acts 2:37-42, Peter, the disciple of Jesus, 
encourages those who have heard his sermon to repent of their sins and be baptized.  In 
addition, in the narrative of the Ethiopian eunuch, the eunuch is baptized after hearing the 
explanation about the Messiah from Phillip (Acts 8).  Based on these kinds of baptismal 
narratives, the KMC pastors seem to regard the readiness in repentance and faith as the 
most important condition for baptism and tend to elect the candidates for baptism based 
upon their confession of faith.  Therefore, the indifference to catechesis, Christian 
formation, and the period for baptismal preparation is a natural result.  These are regarded 
as unnecessary for the convert who can profess his or her salvation.  
 A second reason is that the KMC identifies baptism as a ritual to add members 
into the church.  We cannot say that this definition is wrong, but rather must recognize 
that it indicates just one side of baptism.  Baptism is not just an occasion to enter into the 
church but can be understood to be part of a journey.  In other words, baptism is a kind of 
bridge connecting the catechumen’s journey toward baptismal faith and the neophyte’s 
journey toward Christian perfection.  Therefore, baptism must be understood as part of a 
long journey in the formation of a Christian’s spirituality and life.  Unfortunately, the 
baptismal documents of the KMC do not demonstrate this understanding of baptism.  
When baptismal formation is seriously taken into account, we will then be able to 
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understand that there are many elements needed to accomplish a meaningful journey.  
The early Church already understood this:  they provided godparents, catechists, and 
ministers who were going to journey together with those anticipating baptism, and 
prepared catechisms, exorcisms, and various disciplines to transform them into true 
Christians.  They also understood that the baptismal faith could not be accomplished 
simply by an oral confession of faith and baptismal rites, but rather through a long 
journey.  Baptism is not just a rite to fill the church with new members, but rather is a 
part of a journey to form each Christian’s faith and life.   
 A third and final reason comes from the context of Korean Protestantism.  Korean 
Protestant churches historically have competed with other denominations and adjacent 
local churches.  It is true that this competition has contributed to numerical growth within 
Korean Protestant churches, but at the same time, it cannot be denied that this has been a 
cause to bring about negative impressions of Korean Protestantism.  In these competitive 
relationships between denominations and local churches, each local church has preferred 
a simple and short catechumenate and baptismal process to secure many members.  In 
this situation, it might be natural for the KMC to be reluctant to keep the period of the 
catechumenate.    
 In sum, it can be said that the KMC has a good point of view on the period of 
baptismal preparation in that it identifies the catechumenate as the time for newcomers 
not only to be given instructions but also to be converted in spirit and life in order to live 
as God’s people.  However, in reality, the KMC fails to fulfill the purpose of the 
catechumenate by not making enough effort to provide a fully discussed theology of 
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baptism and to create a strengthened Christian initiation process to form true converted 
Christians.  This is a reflection of the ultimate interest of many KMC churches which is 
based on the growth of the church under competitive relationships with other churches 
instead of the interest in making disciples of Jesus Christ.  This compromise that was 
made in the context of competition with other churches contributed to the development of 
an easy and simple process of baptismal preparation.  
!
The Structure and the Content of the Catechumenate of the KMC 
The Catechumenate before 1996 
 The process of baptismal preparation of the KMC is confusing.  This is because 
the regulations on baptism in the official documents related to baptism and its 
ecclesiological application are different.  For example, Gyo-ri-wa jang-jeong does not 
give fully detailed information and guidelines about the procedure for baptism.  It only 
states that to receive baptism, new converts had to participate in the period of catechesis 
after they were elected as Hak-seup-in (catechumen) through Hak-seup-ye-sik (the rite for 
the entrance into the period of catechesis) for six months.  To be identified as Hak-seup-
in, however, new converts had to attend the church at least for six months as Won-ip-in, 
be over 12 years old, study the doctrine, keep the church rules, reveal their faithfulness, 
and live a pious life.16  The book also requires that the candidates for baptism had to learn 
the Bible and doctrine during the catechetical period for six months in addition to leading 
a sincere church life and pious private life.  Therefore, it took at least one year for a 
                                                
 16 The Korean Methodist Church, Gyo-ri-wa jang-jeong [Book of Doctrine and Discipline], 1995, 
49 
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newcomer to be baptized.  Therefore, according to the official documents of the KMC, 
the catechumenate before 1996 consisted of the period of Won-ip-in, Hak-seup-ye-sik, the 
period of Hak-seup-in, and baptism, and in each period, the newcomers were supposed to 
receive instructions.  However, in reality, the process of baptismal preparation was 
somewhat different because of the two catechisms, which were used to examine the 
candidates before they passed to the next phase and were not even mentioned in Gyo-ri-
wa jang-jeong.17  However, local churches of the KMC had used the catechisms as 
important requirements for the candidates to go to the next phase.  Usually, the 
examinations of catechisms were not performed in public meetings such as the Sunday 
worship service, Hak-seup-ye-sik, or Se-rye-ye-sik (baptismal rite), but taken privately 
during the meeting of a candidate and the minister.  The examinations usually took the 
form of a simple quiz and the candidate had to memorize answers in advance to take the 
exams.  Many Korean Methodist churches had tended to regard the exams only as official 
requirements to enter into next phases and thus, also regarded the instructions as being 
optional.  The forms and preparation of these exams are mainly decided by the local 
minister.  Therefore, Hak-seup-mun-dap and Se-rye-mun-dap must be included as 
essential parts of the catechumenate of the KMC.   
The books for instruction such as Hak-seup, Se-rye jun-bi gyo-bon (1962) and 
Sin-ang-saeng-hwal (1983) are not clear in their purpose.  Any documents related with 
baptism do not mention on the books, even though they were published by the KMC, and 
                                                
17 Here it is not clear whether the requirements charged to Won-ip-in and Hak-seup-in such as 
learning the Bible and doctrine were equivalent to studying two catechisms (Hak-seup-mun-dap and Se-
rye-mun-dap).!
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do not give any guidelines on how to use them in relation to the catechism.  However, 
considering their title and contents, it seems sure that they were published for educating 
newcomers and preparing them for the examinations on the catechisms.  
 After taking everything into consideration, the procedure of the catechumenate of 
the KMC before 1996 may be reconstructed as follows:  1)!the period of Won-ip-in,18 2) 
examination of Hak-seup-mun-dap, 3) Hak-seup-ye-sik, 4) the period of Hak-seup-in, 5) 
examination of Se-rye-mun-dap, and 6) Se-rye-ye-sik (the rite of baptism).  Even though 
the instructions during each period were emphasized in Gyo-ri-wa jang-jeong, their 
importance was replaced by two catechisms.   
 
Hak-seup-ye-sik (The Rite for the Entrance into the Period of Catechesis) 
 Regarding the format of Hak-seup-ye-sik, the KMC had kept almost same format 
from its early period until its disappearance in 1995.  According Hak-Sun Joo, Hak-seup-
ye-sik of the KMC falls into two categories in accordance to the organization by which 
they were provided.  In the period from 1900 to 1931, the KMC used the rites of the 
Methodist Episcopal Church in the United States (MEC hereafter) by translating them 
into Korean.19  Hak-seup-ye-sik from the MEC consisted of the Introduction to the 
                                                
18 There is difficulty in defining Won-ip-in in relation to the baptismal preparation process.  
Officially, before 1996, Won-ip-in indicated persons who registered their names in the church, but did not 
become catechumens for the preparation of baptism.  Therefore, whether or not the period of Won-ip-in can 
belong to the catechumenate depended on the decision of each Won-ip-in and the church (or the minister).  
If a Won-ip-in decided to receive baptism and was preparing to be a catechumen, the period of Won-ip-in 
must be included in the period of baptismal preparation process.  But if not, it must remain as just the 
period of Won-ip-in.  The Church needs to prepare a rite showing that a Won-ip-in will start the process of 
baptismal preparation.  
19 Joo, 215-217 
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Service, Interrogations, Proclamation, and the Minister’s Extemporary Prayer.  The KMC 
began to provide its own rites from 1931 and its Hak-seup-ye-sik had almost the same 
format as previous one, except that the Minister’s Extemporary Prayer was missing.20  
 In this part, I will compare two forms of Hak-seup-ye-sik:  the first one comes 
from Sin-do-ji-chim [A Handbook for the Faithful], which was published in 1937 by the 
Chosun Methodist Church, but has exactly the same format and contents as the one from 
1931, and the second one from Yemun [Book of Worship] of 1992, which was used until 
1995.   
 According to the small book Sin-do-ji-chim, Hak-seup-ye-sik consisted of three 
parts:  Introduction to the service; Interrogations; and Proclamation.  For the 
Introduction,21 after the candidate(s) for the catechumenate are summoned to stand in the 
place in front of the pulpit, the pastor clarifies the purpose of the rite:  to exercise 
carefulness in accepting new people into the Church.  To this end, the pastor asks 
questions of the candidate(s) about motives and decisions, and if these are expressed 
clearly and publicly, the candidates will be accepted as catechumen(s).  In the second 
part, the pastor interrogates the candidate(s) as to whether they really want to obtain 
salvation and if they will make efforts to follow God’s commandments and live a faithful 
                                                
20 Ibid., 325-326 
 21 “Since it is not right for the church to accept people inattentively, we are going to elect them as 
a catechumens to see if they are faithful and if they have firm decision to live as Christians.  The person (or 
people) who stand(s) in front wish(es) to enter into the church. If they can answer my questions quickly and 
without hesitation, they will be accepted as catechumens.  I encourage you, whole congregation to help 
them serve God faithfully and grow in faith to be members of the church.”  The Chosun Methodist Church, 
Sin-do-ji-chim [a Handbook for the Faithful], ed. Hyung-Gi Ryu (Seoul: The Chosun Methodist Church 
Education Department, 1937), 49. 
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life.22  After the candidate(s) respond(s) affirmatively to these questions, the pastor 
proclaims to the congregation that they are accepted as catechumen(s).  
 Two things are noteworthy in this rite.  First of all, in the last sentence of the 
Introduction, the pastor asks the whole congregation to help the candidate(s) serve God 
faithfully and grow in faith in order to become members of the church.  This request of 
the pastor seems premature because it presupposes that the candidate(s) was (were) 
already elected as catechumen(s).  It should be placed after the proclamation of their 
acceptance.  Second, it stipulates that after the proclamation of the pastor, the 
candidate(s) is (are) supposed to belong to a class meeting.23  This regulation is very 
inspiring in that the early KMC provided the class meeting as a means to help the 
candidate grow in faith and life in relationship with the faithful.  Unfortunately, this was 
removed in the later versions.  Third, in the last part of the rite, the minister declares that 
the candidate became a catechumen without asking for the agreement of the congregation 
or responsible persons.  In addition, there is no mention about how the candidate for 
catechumen was selected.  It seems that the selection of the candidate was mainly decided 
by the judgment of the minister.  Considering that the Hak-seup-ye-sik of 1900-1923 
includes guidelines such as, “no objection being offered, the minister shall then announce 
that the candidates are admitted as probationers,” it seems that the Hak-seup-ye-sik in 
                                                
 22 “Do you strongly wish to be saved from the sin?; will you give up anything that are opposed to 
the God’s Will and devote yourselves to the holy life in accordance with the Commandments of God; and 
will you study the Bible, strive to pray, attend in public worship services, and keep the rules of our 
church?”  Ibid., 49-50. 
 23 Ibid., 50. 
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Sin-do-ji-chim limited the participation of the congregation as compared to an earlier 
period.24  
 Hak-seup-ye-sik as shown in Ye-mun of 199225 has a more developed structure:  
Introduction to the Service; Scripture reading; Interrogations; Prayer for the catechumens; 
and Proclamation.  It shows the same problem as in the 1937 Introduction:  the pastor 
asks the whole congregation to help the candidate(s) to be members of the church.  After 
the Instruction, the pastor reads passages from Jn 3:16-21 or Lk 19:8-10.  In the 
Interrogation, the pastor emphasizes first that the candidates must reveal their motive and 
intention with sincerity because they will do this before God and God’s people.  The list 
of interrogations is identical to the one of 1937:  “Do you wish to be saved from sin?   
Will you stop any words or behaviors that are opposed to God’s will and live a Christian 
life in accordance to the Commandments of God?  Will you study the Bible, strive to 
pray, attend in public worship services, and keep the rules of our church?”  This rite in 
1992 clearly shows that the candidate for catechesis becomes a catechumen by a 
successful passage through the interrogations.  Until the interrogation, the candidate for 
catechesis is identified as a person who wishes to be catechumen, but thereafter, the 
candidate is called catechumen.  After the interrogations, the pastor prays for the 
catechumen(s).  This prayer consists of a thanksgiving for their becoming catechumen(s) 
and a request for the wisdom and sincerity that are needed to go through the training 
period as a catechumen and to enter into the Church.  After the pastoral prayer, the pastor 
                                                
24 Joo, 325. 
25 The Korean Methodist Church, Yemun [Book of Worship] (Seoul: KMC, 1992), 11-13. 
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proclaims that the candidate(s) is (are) accepted as catechumen(s) and his or her name(s) 
will be inscribed in the list of catechumens.  In the end, the pastor asks the whole 
congregation to welcome them with love into this new status.  It is recognized that the 
rite of 1992 also reflects the fact that the selection of the candidate for catechumen was 
mainly decided by the minister alone, and that, unlike the rite of 1937, the mention of the 
class meeting was removed, and the opportunity of the participation of laity was still very 
limited as it was in the rite of 1937.  
 
Two Catechisms 
 As noted in the above, none of the documents related to baptism state that those 
expecting Hak-seup-ye-sik or Se-rye-ye-sik should study catechisms and take exams.  
However, in practice, the candidates cannot be Hak-seup-in or Se-rye-in (the neophyte) 
without undergoing catechism.  This occasion appears to have come from the tradition in 
which the early KMC required the candidate for baptism to study to catechism and to be 
examined.26  Catechisms of the KMC appear to have been used to confirm whether the 
candidates sufficiently studied the subjects of the Bible, doctrine, rules of the Church, and 
the Christian life. 
Before 1996, the KMC provided two catechisms (Mun-dap):  Hak-seup-mun-dap 
for those anticipating catechumen and Se-rye-mun-dap for the baptismal candidates.  
According to Hak-seup and Se-rye-mun-dap of 1983,27 each mun-dap consists of one 
                                                
26 Joo, 228-231. 
27 The Korean Methodist Church, Sae-sin-ja-reul wi-han gyo-jae sin-ang-saeng-hwal [Faith Life: 
A Book for New Christians], 123-155. 
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hundred questions under the same themes:  church life; the Bible; Doctrine; and social 
life.  The different questions under the same category seem to be designed to develop and 
deepen the knowledge of the candidate.  For example, in the part about Doctrine, while 
Hak-seup-mun-dap asks basic questions on doctrine (e.g., Who is God?  Who is Jesus 
Christ?), Se-rye-mun-dap requires the candidate to recite the Apostles’ Creed and the 
doctrine of the Methodist Church.  
 Although these questions mainly focus on delivering biblical, doctrinal, and 
ecclesiastical knowledge, they also include some questions that scrutinize the life of the 
candidate.  Hak-seup-mun-dap asks the candidates for catechumens about the motives 
that brought them to the church:  for example, what kinds of changes in their life have 
been made since they began to come to the church; whether they smoke, drink alcohol, 
gamble, worship idols, or seek fortune-tellers.28  These questions seem to be given simply 
in order to check the candidates’ way of life and have nothing to do with filtering out 
unqualified candidates because the KMC does not provide any regulations in the case that 
the candidates are still engaging in forbidden behaviors.  In Se-rye-mun-dap, however, 
these questions are strengthened by asking whether the candidates can present any 
evidence proving their changes in life and whether they already gave up all the evil habits 
that disturb a faithful life such as drinking alcohol, smoking tobacco or opium, seeking 
divination, or worshiping idols.29  However, the evidence for life change only depends on 
the confession of the candidate and the mun-dap does not require a witness.  Therefore, 
                                                
 28 Ibid., 123-124. 
 29 Ibid., 138. 
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the qualification of the candidate only depends on the discernment of the pastor, and 
under the competitive circumstance of the Korean Protestant churches, local pastors are 
reluctant to ask questions about life changes and are usually satisfied with candidates 
who pledge to make life changes.  The difference in strength between both mun-dap 
seems to come from the expectation of the church that the candidate will experience 
changes in spirit and life during the six-month period as a catechumen.  !
 The KMC provided handbooks for those who are preparing for both catechisms.  
For example, Hak-seup, se-rye jun-bi gyo-bon published in 1962 consisted of the 
catechism for the candidate for catechumen and the catechism for the candidate for 
baptism.  Their contents are specified as follows30:   
Catechism for the Candidate for Catechumen 
Chapter 1. What is 
Christianity? 
1. What is religion? 2. What is Christianity? 3. What is the 
Methodist Church? 4. The basic principles of Christian faith. 
Chapter 2. What is 
the Bible? 
1. What is the Bible? 2. What is the Old Testament? 3. What is the 
New Testament? 4. Important Scripture passages to be memorized. 
Chapter 3. What is 
the Church life? 
1. The organization of the Church. 2. Worship. 3. Sacrament.  
4. Seasons. 
Chapter 4. What is 
the Christian life? 
1. Christian’s private life. 2. Christian’s life in family.  
3. Christian’s life in the work place. 4. Christian’s life in society. 
 
Catechism for the Candidate for Baptism 
Chapter 1. What is 
Christianity? 
1. What is religion? 2. What is Christianity? 3. What is the 
Methodist Church? 4. The basic principles of Christian faith.  
5. The Creed and Doctrine 
Chapter 2. What is 
the Bible? 
1. What is the Bible? 2. What is the Old Testament? 3. What is the 
New Testament? 4. Important Scripture passages to be memorized. 
Chapter 3. What is 
the Church life? 
1. The organization of the Church. 2. Worship. 3. Sacrament.  
4. Seasons. 
                                                
 30 The Korean Methodist Church, Hak-seup, se-rye jun-bi gyo-bon [a Handbook for the 
Preparation of Catechism and Baptism] (Seoul: KMC, 1962). 
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Chapter 4. What is 
the Christian life? 
1. Christian’s life in family.  
2. Christian’s life in the work place. 3. Christian’s life in society. 
 
 There are differences between both catechisms. The fifth part of the first chapter 
of the catechism for catechumens, “the basic principles of Christian faith,” was replaced 
by “the Creed and Doctrine” in the same part and chapter of the catechism for Baptism.  
While in the first stage, the candidate learns about basic doctrines in the format of 
systematic theology; in the second stage, the candidate was to learn the Creed and 
Doctrine.  Another difference falls in the fourth chapter:  “Christian’s private life” in the 
first catechism is omitted in the second catechism.  This slight difference between the two 
stages seems to come from the consideration of the status of Won-ip-in and Hak-seup-in.  
However, it is very clear that the instructions for Won-ip-in are too difficult for the 
candidates and are not closely related to the questions and issues that newcomers might 
have.  This style of instruction might be profitable for the deliverance of knowledge but is 
not sufficient to persuade and motivate newcomers into faith.   
 
Renunciation and Adherence in the Baptismal Rite 
 The baptismal rite of the KMC located in the appendix of Sin-do-ji-chim [A 
Handbook for the Faithful] in 1937 consists of six parts:  Introduction to the Service; The 
First Prayer for the Candidate(s); Scripture Reading; Renunciation of Sin and Profession 
of Faith; the Second Prayer for the Candidate(s); and Baptism.31  In the Introduction, the 
pastor explains that baptism originated with Jesus Christ, and through baptism the 
                                                
 31 The Chosun Methodist Church, Sin-do-ji-chim [a Handbook for the Faithful], 50-53. 
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candidates will become members of the Holy Church.  In the First Prayer, the pastor 
prays that the candidate(s) may be filled with the Holy Spirit and enter into the eternal 
Kingdom through the grace of God when they receive water baptism.  The pastor then 
reads Jn 3:1-8.  The Renunciation and Profession consists of three questions:  
“Will you discard all your words, thoughts, and behaviors that are opposed to the 
will of God and the Bible?; Do you believe in God who created the entire world, 
Jesus Christ who is the Lord of all of humanity, and the Holy Spirit who is our 
Leader?; Do you believe in the forgiveness of sins, salvation from death, the 
expansion of the Kingdom of God through the Holy Church of Christ, His 
presence with us, the final victory of His righteousness and love, and eternal life 
in the other world?; and Will you keep the will of God and His commandments 
with the help of God in your life?”  
 
While the first question is about discarding every worldly word, thought, and 
behavior, the second and third questions are about the confession of faith and adherence 
to God’s will and commandments.  The confession of faith is based on the Doctrinal 
Proclamation of the Korean Methodist Church.  
 Once the candidate(s) respond(s) to these questions positively, the pastor offers a 
second prayer for them.  The pastor can choose one from three given prayers.  The 
prayers contain the hope that sinful and evil thoughts might be removed from the 
candidates and that they might be fully blessed with God’s grace.  After the prayer, the 
pastor baptizes each of the candidates in the name of the Father, the Son, and the Holy 
Spirit.   
 The baptismal rite revealed in Ye-mun in 1992 shows a more developed baptismal 
rite.  It consists of nine parts:  Introduction to the Service; the First Prayer for the 
Candidate(s); Scripture Reading; Renunciation of Sin and Profession of Faith; the Second 
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Prayer for the Candidate(s); Baptism; Commendation and Welcome; the Third Prayer for 
the neophyte; and Proclamation.32  
 The Greeting and Presentation and the First Prayer are filled with almost the same 
content as those of the 1937 book.  The Scripture Reading in 1992, however, includes 
many more selections such as Jn 3:1-8; Rom 6:3-6; 1 Pet 3:21; and Eph 2:19-22.  The 
interrogations were also expanded into seven questions.  The first question asks, “Do you 
repent of your sins with your heart and accept Jesus Christ as your Savior?”  It then lists 
three interrogations that have the same content as those of 1937 but are different in style.  
The fifth to the seventh questions ask:   
“Are you willing to believe in Jesus Christ as your Savior and to witness for Him 
in the world?; Will you keep the laws of the church, participate in the sacred 
liturgies, and carry out your duties as church member(s) with your gift, time, 
properties, minds, and body?; and Will you actively participate in church 
activities related to mission, education, and service?” 
 
 One more difference of the 1992 text from the baptismal rite of 1937 is that 
Commendation and Welcome was added after the Second Prayer of the Candidate(s) and 
Baptism.  This part consists of the pastor’s exhortation to the congregation and their 
response.  At first, the pastor exhorts the congregation to take care of the neophytes with 
love and to help them grow in faith and live in hope with love.  The whole congregation 
responds to the exhortation by promising that they will welcome the neophyte and serve 
the Lord and the Church with them.  After the Commendation and Welcome, the pastor 
prays again for the newly baptized that they may be protected in this world and sincerely 
carry out their responsibilities and duties in society and the church as Christians.  This 
                                                
 32 The Korean Methodist Church, Ye-mun [Book of Worship] (Seoul: KMC, 1992), 24-30. 
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third prayer is followed by a Proclamation, in which the pastor states that the candidate(s) 
have become neophyte(s) and member(s) of the church.   
 
The Catechumenate after 1996 
 As noted above, the catechumenate as amended in 1995 states that the KMC can 
baptize those who have attended a local church with sincere motives and earnestness for 
at least one year as Won-ip-in.  Additionally, in order to be qualified for baptism, 
candidates during this period must be recognized by the pastor as actively learning the 
Bible and doctrine, living a faithful and pious life, keeping church rules, and confessing 
their faith within the church and the world.33  Even though there is no regulation for the 
catechism in Gyo-ri-wa jang-jeong of 1996 as was the case in 1995, candidates are still 
supposed to pass through the “catechism for the candidates for baptism” (Se-rye-mun-
dap).  The KMC provides two small books, Gam-ri-gyo-in-eul wi-han se-rye mun-dap-jip 
[Baptismal Catechism for the Korean Methodists], Revised Version and its guidebook, 
both of which were published in 2008.  According to these books, the Se-rye-mun-dap of 
2008 has the same structure as the one before 1996; it consists of four categories:  Church 
life; the Bible; Doctrine; and Life in society.  One notable thing is that the catechism 
includes a code for the Christian life as an appendix at the end.  The code created by the 
KMC in 2006 was done in order to glorify God and spread the Gospel to the world 
through a Christian’s sanctified life and through sharing with the poor and the isolated.  
The code suggests five contexts for holiness and sharing:  Church life; family life; social 
                                                
 33 The Korean Methodist Church, Gyo-ri-wa jang-jeong [Book of Doctrine and Discipline], 1996, 
62-63. 
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life; preservation of the environment; and the practice of an upright life.34  This code for a 
Christian’s life may be seen positively as this reveals that the KMC is realizing the 
problems that the Korean Protestant churches are facing, which have occurred because of 
the immoral and secular life of Christians and the Church.  
 The scrutiny of life for the candidate, however, seems to be weakened.  As 
described in the section on the catechumenate before 1996, the Se-rye-mun-dap shows a 
stronger scrutiny of life than the Hak-seup-mun-dap.  In the Se-rye-mun-dap of 2008, 
however, the pastor is supposed to ascertain only that candidates neither worship idols 
nor seek divination and fortune-tellers.35  Considering that the Se-rye-mun-dap before 
1996 asked the candidates to prove their change in life and to stop drinking alcohol, 
smoking, and gambling in addition to worshipping idols, the scrutiny of the life in the Se-
rye-mun-dap of 2008 can be seen as greatly weakened.  This seems to reflect the changes 
in the Church in regard to the drinking alcohol and smoking tobacco.  The omission of 
the prohibition of opium and gambling from the list naming behaviors prohibited to 
Christians is much more difficult to explain.     
 As for the renunciation of sins and the adherence to Christ, the revised Ye-mun I 
of 2007 shows a more complicated and developed baptismal rite.  The baptismal rite 
consists of twelve parts:  Introduction to the Service; Prayer for the Candidate(s); 
Renunciation of Sin and Profession of Faith; the Apostles’ Creed; Scripture Reading; 
                                                
 34 The Korean Methodist Church, Gam-ri-gyo-in-eul wi-han se-rye mun-dap-jip gae-jeong-pan 
[Catechism for the Korean Methodists, Revised Version], 32-40. 
 35 Ibid., 4. 
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Thanksgiving over the Water; Baptism; Laying on of Hands; Lord’s Prayer; Prayer for 
the Neophyte; Commendation and Welcome; Proclamation.36  
 In the Introduction, the pastor, after calling forward the candidate, explains the 
purpose of baptism:  through baptism, the Church participates in the history of God’s 
salvation and the candidate becomes a member of the Church of Christ by regeneration 
through water and the Spirit.  The Prayer for the Candidate(s) follows.  In this prayer, the 
pastor supplicates God that the candidate(s) may be changed into new being(s) by the 
forgiveness of sins and overcome evil spirits through the power of the Spirit.  The 
Renunciation of Sin and Profession of Faith follow the pastoral prayer.  They consist of 
five questions, but have almost the same content as those from 1992.  Two noteworthy 
sentences, however, are newly added to them.  In the second interrogation, the pastor 
asks, “Did you renounce all evil powers of the world and accept Jesus Christ as your 
Savior?”  The fourth interrogation located after the question about the confession of faith 
asks, “…and did you decide to only serve our Lord in your life?”  These two 
interrogations seem to show that this rite may have been influenced by the rite of the 
renunciation of Satan and adherence to Christ performed in the early Church.  By adding 
these two sentences, the meaning of baptism is clearer than it was in 1992.  As seen in the 
interrogations of 1937 and 1992, the renunciation at that time focused on the candidates 
discarding worldly behaviors and thoughts.  In addition, although the questions 
emphasized obedience to the commandments of the Lord, they failed to reveal the newly 
reconciled relationship of the candidates and Jesus Christ through baptism.  The 
                                                
 36 The Korean Methodist Church, Ye-mun I [Book of Worship I], 27-33. 
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baptismal rite of 2007, however, shows that baptism is not only to renounce private sins 
but also to resist the evil power of the world.  Additionally, it expresses that the initiate 
enters into communion with Jesus Christ through baptism.  
 In the confession of faith following the interrogations, the pastor, the candidate(s), 
and the whole congregation confess the faith of the Church by reciting the Apostles’ 
Creed with one voice.  This seems to reflect the influence of the early churches in the 
fourth and fifth centuries, for during that period the candidates were supposed to recite 
the Creed that they learned and memorized in front of a bishop during Lent.  In the 
Scripture reading that follows the confession of faith, the pastor may choose one passage 
from the same four texts that were provided in 1992.  Ye-mun I of 2007, however, 
recommends a passage from Rom 6:3-6 and leaves Jn 3:1-8; 1 Pet 3:21; and Eph 2:19-22 
as options.  The emphasis on the passage from Rom 6 seems to show a change in 
baptismal theology.  While previous baptismal theology focused on the theme of rebirth 
based on Jn 3, the current one focuses more on the participation in the death and 
resurrection of Christ based on Paul’s theology.   
 Another important component added in Ye-mun I in 2007 is the prayer over the 
baptismal water that is placed after the Reading.  By adding various images of water from 
the Old and New Testament, this prayer helps the congregation understand baptism more 
deeply.37  The images emphasize that baptism turns the candidates into new beings, saves 
                                                
 37 Prayer over the water: “God, our Father, who created the heaven and the earth.  We thank you 
for giving us this water for the Sacrament.  In the beginning, the Spirit of God moved over the surface of 
the water and created the light.  In the time of Noah, God saved Noah and his family through the ark from 
the water.  God also saved His people who were the slaves of Egyptians by dividing the Red Sea and also 
led them into the Promised Land by dividing the Jordan River.  Jesus was baptized in the water and the 
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them from death, changes their identity into the people of God and disciples of Jesus 
Christ, and lets them taste the joy of heaven.  
 After the baptism in the name of the Triune God, the Laying on of Hands by the 
pastor follows.  Ye-mun I states that its purpose is to request God’s blessing on the 
neophyte.   
 After the imposition of hands, the neophyte is supposed to recite the Lord’s 
Prayer with the whole congregation.  If Holy Communion follows the baptismal rite, the 
Lord’s Prayer, in many cases, may be omitted here to be included in the Communion.  
Ye-mun I, however, does not give any explanation on the necessity of celebrating baptism 
and Holy Communion together.  This seems to show that the KMC does not consider 
Holy Communion as a theological and symbolic completion of baptism as in the early 
church.  For practical reasons, it may be good to connect baptism with the seasons of the 
Church.  The majority of Korean Protestants perform Holy Communion in special 
seasons such as Easter Sunday and Christmas.  If the churches that do not practice 
frequently Holy Communion offer baptism in these seasons, they will be able to give the 
neophyte the chance to connect more directly the history of God’s salvation through these 
Holy Sacraments.   
 The recitation of the Lord’s Prayer is followed by a pastoral prayer for the newly 
baptized.  In the prayer, the pastor gives thanks first to God for setting them free from 
                                                                                                                                            
Spirit, had his disciples be united with his death and resurrection in baptism, and making people of all 
nations his disciples in it.  Now I pray You to sanctify this water so that the Holy Spirit may dwell on the 
water to cleanse the sins of the candidate(s), to transform them into the new being(s), and to let them live 
with resurrected Jesus Christ forever.  We pray in the name of Jesus Christ, who saved us from our sins and 
death.  Amen.”  Ibid., 30-31. 
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sins and allowing them to be born again through baptism.  The pastor then prays for 
God’s presence in their lives so that they may grow in the faith and knowledge of Christ 
and obey his commandments.   
 The Commendation and Welcome following the prayer for the neophyte is 
practiced in the form of questions and answers, which is different from the one of 1992 
that contains only the statement of the congregation’s promise to welcome the neophyte 
and to serve the Lord and the Church with them.  After the pastor asks the congregation 
to arise, he gives them two questions:  “Are you convinced that you, the members of the 
Church, the Body of Christ, must keep away from all sins and be equal to the tasks given 
by our Christ?”  “I commend to you to take care of this person (or people) who has 
become (a) new family member(s) now with your prayer and love.  Will all of you love, 
encourage, and support this person (or people) in one faith and one hope, and help the 
one (or people) come to maturity in faith?”  The congregation is supposed to respond to 
these questions by saying, “Amen.”  Compared to the Commendation of 1992, the text of 
2007 suggests clearer roles for the congregation towards the newly baptized.  Even 
though it is true that the neophyte has to serve God and the Church by undertaking 
various responsibilities with other members of the Church, it should be noticed that the 
newly baptized needs to be nurtured and supported more as a newborn baby because 
baptism does not mean the end of Christian life but only its start.  By clarifying that the 
neophyte is the person to be supported by the congregation’s prayer, love, and help, the 
Commendation of 2007 clearly defines the role of the congregation in the process of 
Christian initiation.  One regrettable thing, however, is that unlike in 1992, the 
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congregation cannot take an active part in their promise of support with their own words, 
but is supposed to answer passively the questions of the pastor.     
 In the Proclamation following the Commendation and Welcome, the pastor 
pronounces that the newly baptized have become Se-rye-in of the Church through holy 
baptism, and asks the congregation to welcome them with their applause.   
 To this point, I have tried to analyze the catechumenates and baptismal rites of the 
KMC revealed in its various baptism-related documents.  The main purpose of the 
catechumenate and baptismal rite of the early church was not to add church members but 
to transform the candidate’s identity and life.  In relation to this transformation, I can find 
some problems in the baptismal theology and practices of the KMC.  
 
The Problems Revealed in the Catechumenate of the KMC 
 Even though it is revealed that rituals and baptismal theology have been 
developed recently, there are some problems in the Christian initiation process of the 
KMC.  The most basic problem of the KMC catechumenate comes from its narrow 
understanding of conversion.  It is right that the KMC defines baptism as being united 
with Christ through conversion and joining the Church, the Body of Christ.  The KMC, 
however, fails to embrace a full idea of conversion by merely identifying baptism with 
the confession of faith and sincere church life.  Even though in the description for the 
qualification for baptism the KMC states that those who are about to be baptized must be 
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born again through the repentance of sins and God’s forgiveness,38 the Church has the 
tendency to confirm candidates’ inner conversion through their confession of faith and 
sincere church life, regarding these things as the outer expression of their inner 
conversion.  We, of course, cannot deny that these experiences and their expression 
through the confession are very important signs of conversion and the first step of the 
spiritual journey.  We also must accept, however, the possibility that the confession of 
faith and sincere church life may not come from a genuine experience of conversion of 
heart and mind.  The confession of faith may be caused by the emotion of the moment.  
Such faith may not be strong enough to be preserved in difficult circumstances.  The 
confession of faith also can be derived from insincere motives.  The central objects of our 
faith must be the Triune God and God’s saving love revealed through Jesus Christ.  In 
many cases, however, material blessings or miracles may be the main reason to have 
faith.  The Church has the responsibility to confirm whether confession and sincere 
church life originated from authentic experiences of rebirth, repentance, and forgiveness, 
and the desire to be a disciple of Jesus Christ.  If their confession comes from wrong 
motives and the emotion of the moment, the Church has the responsibility to refocus their 
motives and help their ongoing conversion.  The early Church understood that the 
conversion of a person requires the process of transformation of life, spirit, and mind over 
a long time.  It was also convinced that conversion is not accomplished on the spur of the 
moment but accomplished in a journey into the baptismal life in which the convert 
                                                
 38 The Korean Methodist Church, Gam-ri-gyo-in-eul wi-han se-rye mun-dap-jip gae-jeong-pan 
[Catechism for the Korean Methodists, Revised Version], 18. 
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renounces the evil of the world and is united with Christ.  This journey to the baptismal 
life cannot be ended with the rite of baptism.  It must continue in one’s whole life 
because baptism does not mean the end but the start.  This understanding of conversion in 
the early church caused the development of the catechumenate into which various rituals, 
symbols, and occasions for instruction were added to help new converts grow in faith 
through their continual conversion.  The most urgent change that must be made in the 
catechumenate of the KMC is to understand that making Christians is a life-long journey 
and that catechumenate is just the beginning phase of that journey. !
The second problem revealed from the KMC catechumenate is that in regards to 
baptismal preparation and the actual baptism, too much authority is given to the pastor 
while the converts and the congregation is assigned a passive role.  Whether a newcomer 
is ready to be a catechumen or be baptized and whether the church should give 
instruction to the convert or not absolutely depends on the decision of the local pastor 
alone.  There is no place for the faithful to participate in the process of Christian 
formation.  The renunciation and the confession in the baptismal rite even have a passive 
format in which the candidate’s only response is to say “Amen.”  The Commendation and 
Welcome—which in 1992 had the congregation promise their support for the neophyte 
with their own lips—was changed in 2007 into a passive format in which the 
congregation’s support was expressed only with “Amen.”  Considering that the early 
KMC had recommended baptismal candidates through Jang-yu-hoe (“board of class 
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leaders and stewards”),39 the current practice of the KMC appears to hamper the laity 
from its participation.  The KMC needs to find ways for the candidates and the 
congregation to participate actively in the baptismal preparation and baptismal rite.  !
Third, it can be another problem that the church does not provide a specific 
person or a group to support and guide the newcomer until he or she can reach the 
baptismal font.  Even though the baptismal rite includes the Commendation through 
which the pastor asks the whole congregation to welcome and support the neophytes, the 
congregation may remain indifferent to the neophytes.  The candidates and the neophytes 
need people or a group for their adjustment into church life and on-going conversion.  As 
noted earlier, the Hak-seup-ye-sik in 1937 indicates that the catechumen is supposed to 
join in class meetings.  It is very regrettable that this regulation disappeared.  The early 
Korean Methodist Church made full use of the Methodist tradition for the growth of the 
new converts.  The present KMC needs to provide a system to help the growth of the 
newcomer in their initiation process.   
Fourth, the KMC’s catechesis can be pointed out as another problem.  The KMC 
has used the formats of rituals and the contents of the catechisms which had only slight 
revisions compared to the ones used during the end of nineteenth century and the early of 
twentieth century.40  In regard to the catechism’s format, it is organized for the candidate 
to study the answers of various questions.  The questions seem to be designed to deliver 
                                                
39 Hyuk Seon-Woo, “Initiation Process of the Marginalized in Asia: A Historical and Theological 
Study in Discourse with Contemporary Asian Theological Perspectives” (Ph.D. diss. Drew University, 
2009), 134. 
40 Ibid., 147. 
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simple knowledge of the Bible, doctrine, Christian life, and the rules of the Church rather 
than to encourage and motivate newcomers to faith and Christian life.  These questions 
and the method of studying are out-of-date and quite alien to the context of people today.  
The KMC needs to provide various resources for the catechesis in which newcomers can 
ask questions without reservations and the Church can share its experience and story, and 
lead the newcomers into Christian faith and life.  For this purpose, the KMC needs to 
listen to the voices of non-Christians, to the issues of the world, and to the interpretations 
of theologians. !
Lastly, there are not enough rituals to help sustain on-going conversion and 
spiritual growth.  The contents of the KMC catechumenate were only filled with 
instructions and two rituals (Hak-seup-ye-sik and Se-rye-ye-sik).  Now, even the two 
rituals were reduced to one (Se-rye-ye-sik).  The contents and duration of the instructions 
also depend on the decision of the local pastor, and in many churches pastors prefer to 
create an easier process of baptismal preparation in which a simple exam with a small 
book of catechism is used rather than to participate fully in the baptismal preparation 
process in order to lead newcomers into true conversion in spirit and life.  Conversion is 
not a matter of only learning.  For ongoing conversion, newcomers need to learn the 
Bible, doctrine, and Christian life, and also to experience the Holy Spirit working 
throughout their initiation process.  The KMC has mainly relied on public worship 
services for the newcomer’s spiritual experience.  The public worship services, however, 
can be difficult for the newcomers because they are not usually designed in consideration 
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of the newcomers.  The KMC, thus, needs to prepare rituals in which newcomers can 
experience God’s presence and so become ready for baptism.   
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CHAPTER FIVE 
THE CATECHUMENATE IN THE ROMAN CATHOLIC 
CHURCH AND THE UNITED METHODIST CHURCH  
IN THE UNITED STATES 
 
 
 As a result of the Liturgical Movement in the last century, several Churches 
revised their rites of Christian initiation and developed a formal catechumenate as a result 
of ressourcement—a return to earlier resources and in this case, the rites and theologies 
of the early church.  The Roman Catholic Church (RCC hereafter) was one of the first to 
engage in such ressourcement.  The United Methodist Church in the United States (UMC 
hereafter) drew upon their own historical research as well as the innovative texts 
produced by the RCC.  The UMC, which shares the same tradition of Methodism with 
the Korean Methodist Church, also located their work within the context of Wesleyan 
theology and tradition.  The first part of the chapter examines the catechumenate of the 
Roman Catholic Church revealed fully in the Rites of Christian Initiation for Adults 
(RCIA) and then focuses on the practices of the Catholic Church of Korea (CCK).  
Analysis of the RCIA brings to light the emphases, structure, and characteristics of the 
catechumenate of the Roman Catholic Church, which is then followed by an exploration 
of how practices of the catechumenate of the RCIA and catechesis are used in the context 
of the CCK.  In the second part, the understanding, structure, and emphases of the 
catechumenate of the UMC are examined by surveying various official documents of the 
UMC that are related to the preparation of baptism.  The UMC may be said to be closer 
to the KMC than any other denomination in Korea because they share Wesleyan theology 
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and traditions.  However, the KMC is somewhat different in liturgical perspective 
because of its location in the Korean context and, specifically because of co-mingling and 
sharing liturgical concepts and practices with other Korean Protestant churches.  It is very 
important to survey the UMC’s understanding of baptism, the catechumenate, and their 
practices, because they show the UMC’s struggle to rediscover the catechumenate and 
baptism of the early church through the lens of Wesleyan theology and tradition.   
 
The Catechumenate of the Roman Catholic Church 
The RCIA, which was published on January 6, 1972 as a result of the efforts for the 
restoration of the catechumenate of the early church and of the experiments in local 
church settings around the world for ten years, and which was based on the Christian 
initiation process of the early church of the fourth century, has been regarded as one of 
the most important and influential reforms performed by the Second Vatican Council.1 
Bruce T. Morrill summarizes the reformed elements contributed by the RCIA as follows:  
The RCIA has contributed to seismic shifts across the ecclesial landscape:  the 
meaning, practice, and interrelationship of baptism, confirmation, and the 
Eucharist; the fundamental sacramentality of the members of the assembly 
(ekklesia) as Christ’s Church in the world; a practical-theological recovery of 
ministry as a panoply of authorized services provided by women and men in 
response to the evangelical, pastoral and prophetic needs of the local church; an 
expectation that all the rites of the church sanctify people, and thereby glorify 
God, by connecting word and sacrament with life and death; a fundamental trust 
in the bodily nature of spiritual salvation by engaging the rhythms and durations 
of ritual time, spatial movement, symbolic gesture, and interpersonal contact; and 
                                                
1 Michel Dujarier, The Rites of Christian Initiation: Historical and Pastoral Reflections, trans. 
Rev. Kevin Hart (New York: Sadlier, 1979), 18-19. 
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a comprehensive reform of the church year, recovering Sunday as the Church’s 
primordial weekly feast and Easter as its paradigmatic annual celebration.2 
 
Mary Charles Bryce, O.S.B., lists six kinds of revised or new ideas that developed 
over the course of centuries that became the grounds for the catechumenate in the RCIA.3 
The first is a revised understanding of the relationship between “the liturgy and 
sacramental life.”  The RCC began to realize that true Christian life springs from the 
eucharist and from participation in worship through ritual and celebration.  The second is 
the identification of the faith community of the Church as the Mystical Body of Christ.  
The third is the emergence of the study of pastoral theology which saw the purpose of the 
catechumenate as more focused on forming the initiates’ psychic, moral, affective, and 
physical aspects, i.e. their whole being, than on forming solely their intellectual aspect.  
The fourth is the rediscovery of the value of patrology which reveals that the church 
fathers did not regard doctrine as isolated from experience.  The fifth is an emphasis on a 
return to the “historical narrative of Scripture.”  The sixth and last is the development of 
human sciences such as psychology and sociology which reveal the processes by which 
human beings grow, develop, and learn. 
 These new and revised ideas are well reflected in the definitions of baptism and 
the purpose of the catehcumenate in the RCIA.  The RCIA states that baptism, 
confirmation, and Eucharist bring Christ’s faithful into his fullness and enable them to 
                                                
2 Bruce T. Morrill, “The Paschal Mystery Personified: A Commentary on the Rites of the RCIA,” 
Liturgical Ministry 15 Spring (2006): 75. 
 3 Mary Charles Bryce, O.S.B, "Evolution of Catechesis from the Catholic Reformation to the 
Present," in A Faithful Church: Issues in the History of Catehesis, ed. O. C. Edwards Jr. and John H. 
Westerhoff III (Eugene, Oregon: Wipf and Stock Publisher, 1981), 223-226. 
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“carry out the mission of the entire people of God in the Church and in the world.”4  The 
entire congregation as the Body of Christ participates in the Christian initiation process 
along with newcomers in order to support them and to share the common Christian faith.5 
The catechumenate is to lead the initiate into Christian life through “suitable pastoral 
formation and guidance.”6 
 
The Structure and the Practices of the Catechumenate in the RCIA 
 Michel Dujarier provides a table that shows the entire structure of RCIA’s 
catechumenate in his book, The Rites of Christian Initiation:7 
 1st Period 1st Stage 2nd Period 2nd Stage 3rd Period 3rd Stage 4th Period 
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 4 Catholic Church and International Committee on English in the Liturgy, Rite of Christian 
Initiation of Adults : Approved for Use in the Dioceses of the United States of America by the National 
Conference of Catholic Bishops and Confirmed by the Apostolic See. Study ed. (Collegeville, Minn.: 
Liturgical Press, 1988), xvi (¶ 2).  
 5 Ibid., xvii (¶ 7). 
 6 Ibid., 39 (¶ 75). 
 7 Dujarier, 22. 
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 As can be noted from the table, the catechumenate of the RCIA is divided into 
four periods and three stages.  While the four periods show the process by which 
newcomers are welcomed, converted, and gradually incorporated into the faith 
community, the three stages are liturgical rites that introduce persons to the faith 
community when they move to the next period.8  The four periods consist of 
Evangelization and Precatechumenate, Catechesis, Purification and Enlightenment, and 
Mystagogy, and the three steps are made up of rituals for Acceptance into the Order of 
Catechumens, Election or Enrollment, and the Sacraments of Initiation.  In this section, I 
will focus on first three periods and first two stages.    !
 RCIA defines the period of Evangelization and Precatechumenate as the time for 
seekers to inquire about the Church and for the Church, in turn, to introduce them to the 
meaning of Christian life and discipleship.  Accordingly, the living God and Jesus Christ 
must faithfully and constantly be proclaimed during this period,9 and those who hear this 
proclamation are expected to open their hearts to the message and be converted to Jesus 
Christ.  To aid the conversion of these people, the whole congregation as well as priests, 
deacons, and catechists have to give answers to the inquirers’ questions about the 
                                                
 8 Morrill, 76. 
 9 Thomas H. Morris, pointing out that the RCIA gives little direction for this period, comments that 
the faith community needs to tell inquirers “the great stories of promise and trust (creation, the flood, 
Abraham and Sarah, the Exodus, Jesus and the twelve, Paul), of life and death (the cross), of conversion 
and commitment (the disciples and other men and women of the tradition), and of the Christian way of life 
(the Beatitudes).”  Thomas H. Morris, The RCIA: Transforming the Church: A Resource for Pastoral 
Implementation (New York: Paulist Press, 1989), 85. 
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Gospel.10  The faith community helps the inquirers to share their stories and connect their 
lives to the messages of the Bible.11 
 The first stage, the Rite of Acceptance into the Order of Catechumens, is an 
occasion on which the inquirers and the faithful encounter each other officially for the 
first time.  In this rite, the inquirer declares the decision and intention to follow Jesus.  
Dujarier comments that “following Jesus” here does not only mean making an effort to 
discover Jesus but also means living a true Christian life in accordance with the Gospel 
and giving up all of his or her previous unchristian life.12  To become a catechumen 
through this rite, the RCIA instructs that the individual should have experienced both 
conversion and repentance.  The Church should find proof of the individual’s conversion 
from the witness of sponsors, catechists, deacons, and pastors13:  Is the person willing to 
change his or her life?  Is the person having a relationship with God?  Is the person 
practicing prayer in daily life?  Does the person have “lived experience” with the faith 
community?  Does the person have the essential knowledge of faith and the Church?14  
 This rite consists of Receiving the Candidate (usually performed outside of 
church building or at its entrance); Greeting; Opening Dialogue; Candidates’ First 
                                                
 10 Catholic Church and International Committee on English in the Liturgy, 4 (¶ 7.1), 17 (¶ 36-38).  
 11 Morris, 86. 
 12 Dujarier, 38. 
 13 Catholic Church and International Committee on English in the Liturgy, 19 (¶ 41-43). 
 14 Morris, 97-98. 
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Acceptance of the Gospel;15 Affirmation by the Sponsors and the Assembly; Signing of 
the Candidates with the Cross; Concluding Prayer; and Invitation to the Celebration of 
the Word of God.  After Receiving and Greeting the candidates, the Opening Dialogue 
follows.  In this section, the candidate comes forward and is questioned about what he or 
she is looking for:  “What is your name? What do you ask of God’s Church?” and “What 
does faith offer you?”  In response to these questions, the candidates are supposed to 
declare that they are looking for faith and eternal life.16  In the section of Candidates’ 
First Acceptance and Affirmation following Opening Dialogue, the celebrant confirms 
whether the candidates are ready to continue the journey of Christian initiation, and that 
sponsors and the faithful are ready to support them fully so that they may come to the 
font.  In the Signing of the Candidates, the RCIA provides two kinds of signing.  In the 
case that there are many candidates, it recommends “one sign of the cross” and in other 
cases, of “multiple signation.”17  For the “one sign of the cross,” the candidates come 
forward with their sponsors and then the celebrant signs the cross on each candidate’s 
forehead with his thumb,18 saying, “N., receive the cross on your forehead.  It is Christ 
himself who now strengthens you with this sign of his love.  Learn to know him and 
                                                
 15 Through this ritual, the initiate participates in the promise that they will accept “the teachings 
and way of life commanded by the Bible.  Ibid., 85. 
 16 Catholic Church and International Committee on English in the Liturgy, 23-24 (¶ 50).  
Morris commens that this opening dialogue is for the inquire to identify her or his desire as 
clarified in the purpose of this rite.  Morris, 84. 
 17 Dujarier, 50. 
 18 Morris recommends the celebrant to use the full gesture for this signation so that not only 
catechumens but also the faithful can see his gesture.  Considering that the Christian initiation is beneficial 
not only to the initiate but to the entire congregation, his suggestion is welcomed.  Morris, 108. 
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follow him.”  For the “multiple signation,” the celebrant makes the sign of the cross on 
each candidate’s ears, eyes, lip, heart, shoulders, hands, and feet.  These signations may 
be performed also by the catechists or the sponsors, but the general signation completing 
the multiple signation, however, is reserved only for the minister, who says, “I sign you 
with the sign of the eternal life in the name of the Father, and of the Son, and of the Holy 
Spirit.”19  The signation is followed by the Concluding Prayer, in which the candidates 
are for the first time identified as catechumens.  After this prayer, the catechumens are 
led into church with their sponsors to hear the Word of God.  The Word of God is 
proclaimed from Gen 12:1-4a (leave your home for a journey) and from Jn 1:35-42 
(following Jesus).  After the sermon, the Church may give a Bible or a cross to the 
catechumens as a symbol that they are received into the care of the faith community.  
They are then dismissed after an intercession and a prayer for them20 before the Eucharist 
begins.21  
One notable thing is that the RCIA provides alternative rites that can be performed 
instead of the rite of Candidates’ First Acceptance of the Gospel:  Exorcism, 
Renunciation of False Worship, and Giving of a New Name.  The rite of exorcism 
consists of a command for evil spirits to depart from the catechumens followed by 
                                                
 19 Catholic Church and International Committee on English in the Liturgy, 26-28 (¶ 54-56). 
 20 The RCIA encourages the active participation of laypersons in these two prayers.  In the 
intercession, the congregation is supposed to pray together with the celebrant, and in the prayer over the 
catechumens, it states that the Church may invite the faithful to pray together by outstretching their hands 
over the catechumens while the celebrant prays for them.  Morris, 111. 
 21 Catholic Church and International Committee on English in the Liturgy, 23-34 (¶ 48-69). 
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exsufflation-“the gesture of breathing” toward the face of each candidate.22  In addition, 
the rite of the Renunciation of False Worship is practiced to renounce “false worship and 
spirits or magical arts.”23  These renunciations symbolize that the catechumens have 
chosen to leave behind their past and to enter into the faith community.  The RCIA, 
however, advises that the exorcism and renunciation must be performed with caution in 
accordance with the regional context in which they will be practiced.24  The rite of 
Renunciation of False Worship would seem to be a powerful ritual in the regions 
influenced by shamanistic religions, such as Korea and Japan, in order to set people free 
from idolatry and vain pursuits of magical power. !
 The RCIA defines the period of the catechumenate as the occasion to provide 
“suitable pastoral formation and guidance” that persons may be trained in the Christian 
life and thereby led toward Christian maturity.  The goals of the catechumenate may be 
accomplished in four ways:  suitable catechesis; the example and support of sponsors and 
the faith community; suitable liturgical rites; and participation in spreading the Gospel 
and building up of the Church.25  Because this period is a training period, the Church 
focuses on letting the catechumen have lived experiences of faith than on the formal 
                                                
 22 Edward Yarnold, The Awe-Ispiring Rites of Initiation: The Origins of the R.C.I.A. (Minnesota: 
The Liturgical Press, 1994), 6. 
 23 Catholic Church and International Committee on English in the Liturgy, 35 (¶ 72). 
 24 Ibid., 35-38 (¶ 70-74). 
 25 Ibid., 39-40 (¶ 75-75.4). 
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instruction of doctrine and precepts.  The catechumens, in other words, are to be 
“instructed in the mystery of salvation and in the practice of gospel morality.”26  
 The RCIA does not designate a specific duration for this period, but advises that 
the Church determines it in consideration of the circumstances and the degree of growth 
of the catechumens.  Accordingly, enough time should be provided for the catechumen to 
be nurtured thoroughly, even if it takes several years.27  
 The RCIA suggests several rituals which can be performed during this period:  
Celebrations of the Word of God; Minor Exorcisms; Blessings of the Catechumens; and 
Anointing of the Catechumens.  Regarding the Celebration of the Word of God, the RCIA 
states that the word of God must be prepared for catechumens based on liturgical seasons.  
By participating in this celebration of the word, the catechumen may obtain various 
spiritual benefits:  they can implant in their hearts what they are learning through 
catechesis; they may experience Christian life in different ways, such as prayer; they may 
learn of the Church’s liturgy, sacraments, and seasons; they are gradually incorporated 
into the faith community; and they can internalize what it means to keep the Lord’s 
Day.28 
 The Celebration of the Word of God may be concluded with rituals such as Minor 
Exorcisms, the Blessing of the Catechumens, or the Anointing of the Catechumens.  
Dujarier distinguishes these minor exorcisms from the Lenten exorcisms that come later 
                                                
 26 Dujarier, 72-73. 
 27 Ibid., 74. 
 28 Catholic Church and International Committee on English in the Liturgy, 42 (¶ 81-83). 
 150 
in the RCIA process.  While the Lenten exorcisms have an imperative form to order 
Satan’s departure, these minor exorcisms take a form of prayer, which asks God to help 
the catechumens in their struggle to live Christian lives.  Through these minor exorcisms, 
the catechumens realize that the spiritual life is “a battle between flesh and spirit” and 
that self-denial and God’s help are essential to obtain the Kingdom of God.29  For the 
exorcisms, the RCIA provides eleven prayers for practical use.30  
 The Blessings of the Catechumens is another ritual which can be performed 
instead of the Minor Exorcisms or after the Minor Exorcisms.  In this rite, the 
catechumens are made aware of “the graciousness and abundance of God’s loving 
presence” and so may become encouraged, joyful, and peaceful so that they can continue 
their spiritual journey.31  Nine prayers are suggested for practical use.32  
 Anointing of the Catechumens may be performed after the Celebration of the 
Word of God or after Minor Exorcisms instead of the Blessings of the Catechumens.  
This ritual consists of the Prayer of Exorcism; Blessing of Oil; and Anointing.  The 
celebrant anoints the catechumen on the breast, on both hands, or on other parts of the 
body.33  The purpose of this anointing is to strengthen the catechumens for the journey 
ahead34 !
                                                
 29 Dujarier, 77. 
 30 Catholic Church and International Committee on English in the Liturgy, 44-49. 
 31 Morris, 140. 
 32 Catholic Church and International Committee on English in the Liturgy, 50 (¶ 95-97). 
 33 Ibid., 54-56 (¶ 98-102). 
 34 Morris, 140. 
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 With the second stage of Election or Enrollment of Names, the catechumens 
move into a time of more intense preparation.  To be chosen as the “elect” for baptism, 
catechumens must prove that they have been converted in mind and in life, have 
sufficiently receive and internalized Christian teachings, and have developed in faith and 
charity during the previous period.35  Accordingly, the RCIA directs that priests, deacons, 
catechists, godparents, and representatives of the local community who have been 
involved in the formation of the initiates should deliberate before the celebration of this 
rite, in order to judge carefully whether the catechumens are ready to be baptized.36  The 
catechumens who are qualified by the testimony of those in attendance at the meeting 
may take part in the rite of election.  Prior to the rite of election, the catechumens choose 
godparents who will accompany with them henceforth on the journey.  The choice of 
godparent, however, cannot be made by a catechumen alone but in consultation with the 
priest.37  The role of the godparent is critical at this stage:   
 It is the responsibility of godparents to show the candidates how to practice the 
 Gospel in personal and social life, to sustain the candidates in moments of 
 hesitancy and anxiety, to bear witness, and to guide the candidates’ progress in 
 the baptismal life.38  
 
 The celebration of “the rite of election” is to be performed publicly in the Mass of 
the First Sunday of Lent during the liturgy of the word39, after which the elect are 
                                                
 35 Catholic Church and International Committee on English in the Liturgy, 63 (¶ 118, 120). 
 36 Ibid., 64 (¶ 122). 
 37 Ibid., 64 (¶ 122-123). 
 38 Ibid., 6-7 (¶ 11). 
 39 Ibid., 65 (¶ 128). 
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dismissed.  This rite, which begins immediately after the homily40 by the bishop or a 
celebrant, consists of the Presentation of the Catechumens, Affirmation by the 
Godparents [and the Assembly], Invitation and Enrollment of Names, Act of Admission 
or Election, Intercessions for the Elect, Prayer over the Elect, and Dismissal of the Elect.  
The Presentation of the Catechumens begins with a pastoral prayer through which it is 
revealed that the catechumen is not presented to the congregation but to God and that the 
final goal of the elect is to participate in the sacraments of baptism, confirmation, and the 
eucharist.  Catechumens come forward with their godparents when their names are called.  
Godparents and the congregation bear witness to the readiness of Catechumens in the 
form of an interrogation.  This interrogation has two options.  In the case that a 
deliberation was done previously, option A can be chosen, in which the celebrant asks 
whether the godparents and assembly will admit these catechumens into the sacraments 
of Christian initiation and will support them with faith, prayer, and by their example.  If 
there was no deliberation in advance, option B must be selected, in which very concrete 
questions are posed:  To godparents:  “Have they faithfully listened to God’s word 
proclaimed by the Church?”; “Have they responded to that word and begun to walk in 
God’s presence?”; “Have they shared the company of their Christian brothers and sisters 
and joined with them in prayer?”  To the assembly:  “Are you ready to support the 
testimony expressed about these catechumens and include them in your prayer and 
affection as we move toward Easter?”  After the witness of godparents and the 
                                                
 40 For the suggested biblical texts and themes of this homily, see Dujarier, The Rites of Christian 
Initiation, 103-104. 
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congregation follows the rite of Invitation and Enrollment of Names’ and Act of 
Admission or Election in which the catechumens declare their intention to “enter fully 
into the life of the Church through the sacraments of baptism, confirmation, and the 
eucharist,” and the Church declares that their names are enrolled as members of the elect.  
The Celebration of Election is completed with two prayers:  the first one is a prayer 
offered with the entire congregation in the form of a response, and the second one is a 
pastoral prayer offered by the celebrant with his hands outstretched over the elect.  The 
celebrant then dismisses the elect with a brief blessing.41  
 The elect who complete the rite of enrollment of names enter into The Period of 
Purification and Enlightenment.  This period coincides with Lent and is regarded as the 
time for the faith community as well as for the elect to prepare for the celebration of the 
paschal mystery during Holy Week and the Triduum through spiritual recollection and 
repentance.  The RCIA emphasizes that this period deepens and intensifies spiritual 
preparation with less attention given to catechetical instruction.  The elect, therefore, are 
supposed to purify their minds and hearts, and to be enlightened through “a knowledge of 
Christ the Savior” during this period.42  The RCIA presumes that the experience of 
purification and enlightenment can be obtained “within the context of the Church’s 
liturgical prayer.”43  Based on this notion, the RCIA provides two kinds of rituals:  the 
Scrutinies and Presentations.  The Scrutinies, which are performed within the Mass on 
                                                
 41 Catholic Church and International Committee on English in the Liturgy, 67-75 (¶ 129-136). 
 42 Ibid., 77 (¶ 138-139). 
 43 Morris, 166. 
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the Third, Fourth, and Fifth Sundays during Lent44 and include a rite of exorcism, have 
the spiritual purpose of inner reflection and repentance.  Through these scrutinies, the 
elect identify personal weakness, defectiveness, and sinfulness so that they may be 
healed, and discover uprightness, fortitude, and goodness so they may be strengthened.45   
Morris emphasizes that the scrutinies are not based on human sinfulness but on God’s 
profound love and desire to save all people from their sins and to make them free.  The 
more a person is deeply aware of God’s love, the more a person becomes “sensitive to the 
barriers of sin and evil that keep this love from transforming and recreating life” and thus 
he or she develops a desire for life, freedom, and salvation.46  Therefore, the scrutinies 
are the rites to help the elect see sinfulness and evil as not only dwelling in themselves 
but also in our society, and to enable them to be transformed into new creatures by God’s 
love.    
 Just as is the case with the rite of election, the scrutinies are performed 
immediately after the homily.  The Scripture readings for these three scrutinies come 
from year A of the Lectionary and include the stories of the Samaritan woman (the first 
scrutiny), the man born blind (the second), and Lazarus who was raised (the third).47  The 
Rite of Scrutiny consists of an Invitation to Silent Prayer, Intercession for the Elect, 
                                                
 44 Dujarier claims that these three scrutinies must be celebrated within the faith community 
because the rites may be beneficial not only to the elect but also to the entire congregation.  Dujarier, 124. 
 45 Catholic Church and International Committee on English in the Liturgy, 78 (¶ 141). 
 46 Morris, 171. 
 47 Catholic Church and International Committee on English in the Liturgy, 79 (¶ 146). For the 
commentary of these texts, see Dianne Bergant, "A Call to Transformation: The Scrutinies," Liturgical 
Ministry 8 Winter (1999): 84-90. 
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Exorcism, and the Dismissal of the Elect.  Immediately after the homily, the elect and 
their godparents come forward for silent prayer.  The celebrant asks the faith community 
to pray silently for the elect that they may repent of their sins with their whole heart.  The 
elect also pray silently along with the faithful, with their heads bowed or knees bent as a 
sign of their repentance.  This silent prayer is followed by the intercession for the elect in 
which the entire congregation participates.  The godparents of the elect offer the 
intercession with their right hand on the shoulder of the elect.  The exorcism following 
the intercession takes a form supplicating God to protect the elect from evil power and to 
allow them to receive the Holy Spirit that their heart may be opened to God in faith.  
During this exorcistic prayer, the celebrant makes three gestures.  When he prays to God, 
he joins his hands, and when the prayer is over, he lays his hands on each candidate.  
When he begins again a prayer to Christ, he outstretches his hands over the elect.48 
 The RCIA suggests two rites of Presentation:  the Presentation of the Creed and 
the Presentation of the Lord’s Prayer.  The Presentation of the Creed is performed during 
the third week of Lent (i.e., during the week after the first scrutiny) and the Presentation 
of the Lord’s Prayer is celebrated during the fifth week of Lent (i.e., during the week 
after the third scrutiny).  The Creed and the Lord’s Prayer symbolize “the heart of the 
Church’s faith and prayer.”  Through the Creed, the faithful are reminded of “wonderful 
deeds of God for the salvation of the human race” and in the Lord’s Prayer, the faithful 
remember that they were adopted as children of God, who therefore can call God their 
                                                
 48 Ibid., 81-88; 97-103; 105-111. These three scrutinies have exactly same structure.  In exorcistic 
prayer, however, the celebrant is supposed to pray with the mention of Samaritan woman (1st Scrutiny), 
man born blind (2nd Scrutiny), and Lazarus resurrected (3rd Scrutiny). 
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Father.  The Church has handed over “the heart of the Church’s faith and prayer” to the 
elect who have completed their catechumenal formation.49  
 The rite of Presentation of the Creed, which begins immediately after the homily, 
consists of:  Presentation of the Creed; Prayer Over the Elect; and Dismissal of the Elect.  
The homily, which is based on scripture readings related to faith,50 must explain the 
meaning and importance of the Creed and also must be related to the instructions already 
given to the elect and to the profession of faith that they will make in the rite of baptism.  
Immediately after the homily, the elect must come forward to receive the Creed from the 
Church.  After a brief opening word by the celebrant, the celebrant and the faithful recite 
the Apostles’ Creed or the Nicene Creed while the elect listen to it.51  After presenting the 
Creed, the celebrant invites the faithful into silent prayer, in which they are supposed to 
pray for the elect to respond to God’s grace and receive His forgiveness and new life.  
After the silent prayer, the celebrant, with his hands outstretched over the elect, prays for 
them to be purified, to obtain “true knowledge, sure hope, and sound understanding,” and 
to be made “worthy to receive the grace of baptism.”  With the blessing of the celebrant, 
the elect are dismissed before the Eucharist begins.52 
                                                
 49 Ibid., 79 (¶ 147-148). 
 50 The RCIA suggests three kinds of Scripture readings for the rite of Presentation of the Creed: 
first reading (Deut 6:1-7 – Listen, Israel); second reading (Rom 10:8-13 or 1 Cor 15:1-8a – faith and 
salvation); and Gospel reading (Mt 16:13-18 or Jn 12:44-50 – confession of faith).  Ibid., 91 (¶ 158). 
 51 In the presentation of the Creed, the elect are only supposed to listen. The recitation of the Creed 
by the elect is done on Holy Saturday morning or at the baptismal rite. Ibid., 118 (¶ 196), 141 (¶ 225). 
 52 Ibid., 92-95 (¶ 159-163).  
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 The rite of Presentation of the Lord’s Prayer has a similar structure to the 
Presentation of the Creed except that the elect receive the Lord’s Prayer during “Gospel 
Reading.”  The structure of this presentation is First and Second Reading;53 Gospel 
Reading (Presentation of the Lord’s Prayer); Homily; Prayer over the Elect; and 
Dismissal of the Elect.  Immediately after the first and second readings, the elect come 
forward to receive the Lord’s Prayer.  After a brief opening word, the celebrant gives the 
prayer of the Church by reading the Lord’s Prayer from Mt 6:9-13.54  A homily 
explaining “the meaning and importance of the Lord’s Prayer” follows.  Immediately 
after the homily, the celebrant invites the faithful into silent prayer for the elect that they 
may be responsive to God’s love and receive God’s forgiveness for their sins and God’s 
gift of new life.  The celebrant with his hands outstretched over the elect then prays for 
the elect to have a deepened faith and understanding and to become God’s “adopted 
children” through the baptismal waters.  The celebrant dismisses the elect with a brief 
blessing before the Eucharist begins.55  
 In addition to the above rites, the RCIA provides Preparation Rites on Holy 
Saturday:  The Presentation of the Lord’s Prayer (in the case that it has been deferred); 
the Recitation of the Creed; the Ephphetha Rite; and the Choosing of a Baptismal Name.  
                                                
 53 For the first reading, the RCIA suggests Hos 11:1b, 3-4, 8c-9 in accordance with the Lectionary 
for Mass, and Rom 8:14-17, 26-27 or Gal 4:4-7 for the second reading.  Both readings show the love of 
God as our Father. Ibid., 113 (¶ 179). 
 54 As in the presentation of the Creed, the elect are only supposed to listen to the Lord’s Prayer 
recited by the celebrant.  The presentation of the Lord’s Prayer, however, is different from the presentation 
of the Creed in that the Lord’s Prayer will not be recited by the elect later.  Dujarier, 150. 
 55 Catholic Church and International Committee on English in the Liturgy, 113-116 (¶ 179-184). 
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The purpose of these rites is to prepare for the celebration of the baptismal rite.  These 
rites are practiced in a structured form:  Song; Greeting; Reading of the Word of God; 
Homily; Celebration of the Rites Chosen; and Concluding Rites consisting of the prayer 
of blessing and dismissal.56  
 The rite of Recitation of the Creed is provided for the elect to prepare the 
profession of faith they will make along with the Renunciation of Sin within the 
baptismal rite, and to instruct them that they have the responsibility to proclaim the 
Gospel in the world.  The Recitation of the Creed consists of:  Reading and Homily;57 
Prayer before the Recitation; and Recitation of the Creed.  In the Prayer before the 
Recitation, the celebrant prays with hands outstretched for the elect to “have faith in their 
hearts” and live in accordance with God’s will when they profess their faith through the 
Creed.  After the prayer, the elect recite the Apostles’ Creed or the Nicene Creed.58  
 The rite of Ephphetha, which is also called the “rite of opening the ears and 
mouth,” shows that without God’s grace, the elect cannot hear God’s words and profess 
their faith for salvation.  This rite consists of:  Reading and Instruction; and the 
Ephphetha.  The celebrant reads Mk 7:31-37 and then gives a brief instruction on the text.  
After the instruction, the celebrant performs the Ephphetha by touching the right and left 
ears and the closed lips of the elect with his thumb, saying, “Ephphetha:  that is, be 
                                                
 56 Ibid., 117 (¶ 185-192). 
 57 The RCIA suggests two scriptural texts: Mt 16:13-17 (Peter’s confession of faith) or Jn 6:35, 63-
71 (Christ has the words of eternal life).  Ibid., 118 (¶ 194). 
 58 Ibid., 118-120 (¶ 195-196). 
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opened, that you may profess the faith you hear, to the praise and glory of God.”  During 
the performance of the Ephphetha, the faithful sing a suitable song.59  
 The rite of Choosing a Baptismal Name, which consists of Reading and 
Instruction and the Naming of the Elect, is performed for the elect to select their new 
names at baptism.  According to RCIA 33.4, the Roman Catholic Church in the United 
States does not give the elect new names.  However, in the case that the elect wants to 
have a new name, the minister should let them know what it means to have a new name.  
Receiving a new name for baptism has a transformative meaning:  as the elect is 
transformed into a new being through baptism, a new name symbolizes the elect’s new 
identity.60  The RCIA suggests five scriptural passages for this rite:  Gen 17:1-7; Isa 62:1-
5; Rev 3:11-13; Mt 16:13-18; and Jn 1:40-42.  The celebrant explains briefly the meaning 
of the chosen text.  After the instruction, the celebrant asks the elect to speak their new 
chosen names, after which the celebrant says, “from now on you will be called N.”  The 
elect respond by saying, “Amen.”  The celebrant then may explain the meaning of the 
new names.61 
 
The Structure and Practices of the Catechumenate in the Catholic Church of Korea 
 The history of the catechumenate of the Catholic Church of Korea (CCK 
hereafter) can be divided into three phases.  In the first phase, the CCK of 1887 regulated 
                                                
 59 Ibid., 120-121 (¶ 197-199). 
60 Morris, 194. 
 61 Catholic Church and International Committee on English in the Liturgy, 121 (¶ 200-202). 
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that the duration of the catechumenate must be at least forty days.  During this period, 
those who had debts were to eliminate them, those who had enemies were to be 
reconciled with them, and those who had worshipped idols and committed sins were to 
cease.  In addition, during this period candidates received instructions about baptism, 
penance, the eucharist, and prayer if they were under sixty years old.  If, however, they 
were over sixty years old, the candidate learned from a catechism provided for the aged.  
This duration of forty days, however, was not observed strictly, because it could be 
prolonged depending on the status of the candidates.62  In the second phase beginning in 
1931, the CCK extended the duration of the catechumenate from forty days to six 
months.  The increased length of the catechumenate might have been the result of a desire 
to prevent the baptism from unconverted Christians by intensifying the preparation 
process.63  The third phase coincide with the authorization of the RCIA in 1972 and its 
adoption in the CCK,64 in which the duration of the catechumens was extended to at least 
one year.  From 1972 to the present, the CCK seems to have followed the catechumenate, 
liturgies, and theology suggested by the RCIA.  The CCK, however, recognizes fully that 
the RCIA can be applied in different ways in accordance with the contexts in which the 
liturgy will be celebrated.65  
                                                
 62 Seok-Woo Choi, “Cho-chang-gi han-guk-gyo-hoe-e i-sseo-seo-ui se-rye [the Baptism of the 
Korean Church During Its Early Period],” Sa-mok 39 May (1975): 44. 
 63 Ibid., 45. 
 64 Sang-Jo Shin, “Seong-se-seong-sa-ui ui-mi-wa sae ye-sik-seo [the Meaning of Baptism and 
New Book of Worship],” Sa-mok 39 May (1975): 35. 
 65 Ibid., 38. 
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 In keeping with the RCIA’s purpose for the catechumenate, the CCK states that 
the catechumenate is not designed principally to deliver knowledge to the catechumens 
but rather to ready them to participate in Christ’s death and resurrection.  To accomplish 
this purpose, the faithful in the Church must be witnesses to the Gospel and help the 
catechumens be converted through spiritual gatherings and practices such as liturgies, 
prayers, and reflections on the Bible.  True conversion here does not mean that a person 
repents of his or her sins and accepts the Gospel, but means rather that a person who has 
already experienced repentance and acceptance changes his or her life and commits him 
or herself to Christ.66  This conversion is not a momentary event but is best understood as 
a lifelong journey.  The catechumenate, therefore, exists not to complete the 
catechumens’ conversion but to help them continue their journey of conversion.  
 Rituals celebrated during the catechumenate in the CCK are published in the 
Korean version of the RCIA.  According to Jae-hyung Kim who works in the Catholic 
Bishop’s Conference of Korea, the Latin version of the RCIA was translated into Korean 
over thirty years ago.  However, because this language is now regarded as out of date, the 
CCK began to reinterpret it and will publish it sooner or late.67  
In comparing the Korean version of the RCIA with the English-language version, 
the basic structure and contents of the catechumenate and its rituals are almost the same. 
There are several differences.  First of all, the CCK uses more briefly condensed 
                                                
 66 Ibid., 26-29. 
67 This information was obtained in the dialogue with Jae-Hyung Kim on the phone on April, 21, 
2009.  With this information, he sent me Eo-reun-ip-gyo-ye-sik-seo (Book of Rites of Christian Initiation 
for Adults), which was under edition.  
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commentaries on each period or step than those in the English-language version.  This 
shows that the CCK did not focus on translating Latin version of the RCIA into Korean 
as it is, but on delivering what is regarded as more important by the CCK.  Second, the 
formats for the rituals and contents of prayers in the Korean RCIA are almost the same as 
the English version.  However, in the Renunciation of False Worship in the Rite of 
Acceptance into the Order of Catechumens, while the English version asks, “Do you 
reject the worship of N. and N?,” the Korean version asks, “Do you reject the worship of 
evil spirits and all kinds of superstitions?”  The reason that the CCK suggests concrete 
names to be rejected is, in my opinion, because the Church is addressing the Korean 
context and regards these as the most serious forms of false worship to be rejected among 
Korean Christians and society. !
 From the comparison of both RCIAs, we can know that the CCK is reluctant to 
make any changes in the rites and wants keep them as they are.  Accordingly, efforts for 
the contextualization of the catechumenate in the CCK must be sought in other resources.  
The CCK allows various catechetical books written for the Christian initiation of adults 
to be published by Catholic organizations and individuals.  Examples include You 
Invited:Catechesis68 by the Catholic Catechetical Institute, Korean Catholic Catechesis 
for the Initiates69 by the Catholic Bishops’ Conference of Korea, and Catechesis for the 
                                                
 68 Catholic Doctrine Theological Seminary, Cho-dae-bat-eun dang-sin: Ye-bi-ja gyo-ri-seo [You 
Invited: Catechesis] (Seoul: Catholic Press, 2005). 
 69 The Korea Conference of Catholic Bishops, Han-guk cheon-ju-gyo ye-bi-sin-ja gyo-ri-seo 
[Korean Catholic Catechesis for the Initiates] (Seoul: Korea Catholic Central Committee, 2007). 
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Adult Initiates70 edited by Woong-Tae Kim.  This policy of the CCK seems to be 
beneficial to local parishes in that the CCK may make various experimental attempts to 
apply the Christian initiation process into the Korean context.  
 What is being taught during the catechuemate in the CCK?  Each textbook of 
catechesis basically is divided into three categories in accordance with the phases of the 
process:  catechesis for the period of the pre-catechumenate, the catechumenate, and 
purification and illumination.  The catechesis for the period of the pre-catechumenate 
usually deals with introductory themes.  For example, the three books mentioned above 
start the catechesis of this period with the themes of “who the human being is” and “why 
the religion is necessary for the human being,” and then introduce the Bible, the Gospel 
of Jesus, and the (Roman) Catholic Church (of Korea) to seekers.  In the catechesis for 
the period of the catechumenate, these three textbooks focus on the instruction of 
doctrine:  God, Jesus, the Holy Spirit, the human being, the Church, the sacraments, the 
Great Commandment, and the eschatology.  For the period of purification and 
enlightenment, these books mainly deal with Christian life at home, in society, and in 
economic life.   
 The authors of these textbooks also suggest various special programs that can be 
celebrated during the catechumenate to encourage the adoption of catechumens into the 
faith community and to cultivate their spiritual growth.  For example, the book You 
Invited:  Catechesis recommends that the pre-catechumenate may start with a welcoming 
                                                
 70 Woong-Tae Kim, Seong-in ye-bi-ja gyo-ri [Catechesis for the Adult Initiates] (Seoul: Catholic 
Publishing House, 1993). 
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ceremony, in which newcomers have opportunities to look around church buildings, to be 
introduced to the ministers and church members, and to share their stories with the 
faithful.71  On the other hand, Woong-Tae Kim, the author of Catechesis for the Adult 
Initiates, suggests teaching hymn songs to new candidates during the first twenty-minutes 
of the group meeting for catechetical instruction.  This will help the new candidates learn 
hymn songs and thus enable them to enter into the community’s worship more easily.72  
Kim also suggests a pilgrimage to sacred places during the period of the catechumenate.  
Local churches can easily find sacred places, buildings, or tombs that are related to the 
history of Korean Christianity, martyrdom, and historic sites.73   
 The fact that these textbooks for catehesis do not presuppose the Lenten period 
and Easter as primary seasons for baptism can be another contextualization.  Woong-Tae 
Kim, while recognizing that Lent and Easter express most clearly the theological 
meaning of baptism, points out that it is impossible in reality to plan a Lent and Easter-
centered catechumenate because new converts can knock on the church door at any 
time.74 
 Study on the catechumenate of the CCK shows that it adopts the structure and 
rituals of the RCIA without any notable change.  However, by allowing the publication of 
various catechetical resources which reflect the context of Korean Catholic churches, the 
                                                
 71 Catholic Doctrine Theological Seminary, Cho-dae-bat-eun dang-sin: Ye-bi-ja gyo-ri-seo [You 
Invited: Catechesis], 12-15. 
 72 Kim, 37. 
 73 Ibid., 40. 
 74 Ibid., 48. 
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CCK helps local churches to provide a Christian initiation process which is 
contextualized to their own situation.     
 
The Catechumenate of the United Methodist Church (UMC) 
 Laurence Stookey testifies that the mid-1970s was the time for the “radical 
reorientation of baptismal theology and practice” in the United Methodist Church.75  
Such a “radical reorientation” was started and intensified by two influences.  The first 
influence was the Rite of Christian Initiation of Adults of the Roman Catholic Church, in 
which the Easter Vigil was recovered as a principal time for baptism, and baptism, 
“confirmation”, and the first Eucharist were celebrated in one liturgy.  The RCIA 
challenged the UMC to rethink and reevaluate its baptismal practices.76  The second 
influence came from scholarly sources, for the existence of the RCIA compelled the UMC 
to reexamine its baptismal theology and practice through an investigation of various 
scholastic studies.  Biblical and patristic studies, Reformation studies, systematic 
theology, studies of the controversies about infant baptism and baptismal discipline, 
historical study, Christian education and psychology, and the study of social conscience 
of the Church each contributed to the new understanding of baptism and its practice.77  
Baptismal Covenants I, II, III, and IV, which are contained in the United Methodist Book 
of Worship (1992) and the United Methodist Hymnal (1989), and are currently in use, 
                                                
 75 Laurence H. Stookey, “Three New Initiation Rites,” Worship 51, no. 1 Jan. (1977): 33. 
 76 Mark W. Stamm, “Christian Initiation on Two Tracks: Reflection on Liturgical Piety and 
Practice among United Methodist Evangelicals,” Worship 77, no. 4 Jl (2003): 308. 
 77 Stookey, 33. 
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resulted from these two influences and from internal reflection about denominational 
practices for many years.78  To survey baptismal development in UMC history is beyond 
the scope of this work, but it will be helpful to observe what aspects of the baptismal rite 
were revised. 
 In two articles comparing Lutheran and the UMC’s baptismal rites, Stookey gives 
us two distinctive characteristics of the newly-revised baptismal theology and practice in 
the UMC.  According to Stookey, the UMC defines baptism as a covenant between God 
and his people.  In this covenant, the only initiator is God himself who has begun the 
work of salvation for human beings through his grace.79  God’s initiative incorporates us 
into the Body of Christ and his “mighty acts of salvation” and regenerates us “through 
water and the Spirit.”80  The rite of baptism, therefore, is “more than an ordinance or 
human profession of faith before God.”  It is a “sacramental gift” through which God’s 
grace is declared.81  By Water and the Spirit, the official baptismal statement of the UMC, 
explains that God’s prevenient grace enables us to realize “our sinfulness, predicament 
and our inability to save ourselves” and moves our minds toward repentance for our sins 
and a response to God’s love.82  
                                                
 78 For the brief history of its development, see Gayle Carlton Felton, This Gift of Water: The 
Practice and Theology of Baptism among Methodists in America (Nashville: Abingdon, 1992), 164-165. 
 79 Stookey, 38. 
 80 Laurence H. Stookey, “The Recent Lutheran and United Methodist Baptismal Rites and Their 
Influence Upon the Agreed Statement,” Perkins Journal Winter (1981): 45. 
 81 Stookey, “Three New Initiation Rites”, 38-39.  
 82 Gayle Carlton Felton, By Water and the Spirit: Making Connections for Identity and Ministry 
(Nashville, TN: Discipleship Resources, 2007), 10-11. 
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 The interpretation of baptism as a covenant prevents misunderstanding it as God’s 
magical action given to passive recipients and is a reminder that a human response of 
faith and commitment is essential, for a covenant requires the responsibilities of both 
sides.  What is required of the individual is a commitment within the context of the 
Church in response to divine grace and love.83  So, the UMC insists that baptism 
performed without “personal decision and commitment to Christ” will remain 
ineffective.84  Thus, true baptism cannot be accomplished by either divine grace or 
human faith alone, but requires both.  
 Stookey points out that the revised baptismal rite emphasizes and expands the 
participation of the congregation.  For example, the whole congregation is supposed to 
participate in the rite of baptism by reciting the Apostles’ Creed interrogatively with the 
newly baptized.85  In addition, by recommending that each candidate select his or her 
sponsor from among the persons in the congregation and by allowing the lay leader or 
representative to take part in the laying on of hands with the minister,86 the UMC 
provides opportunities for lay participation.  Lastly, the rite of baptism is to be celebrated 
                                                
 83 Stookey, “Three New Initiation Rites”, 39. 
 84 Felton, By Water and the Spirit, 2. 
 85 The baptismal rite in 1980 describes that the whole congregation is supposed to participate in 
the rite of renunciation interrogatively as well as in the rite of profession of faith (the Apostles’ Creed).  
See The United Methodist Church, We Gather Together: Services of Public Worship : Word and Table, 
Baptism, Confirmation and Renewal, Christian Marriage, Death and Resurrection, Supplemental Worship 
Resources (Nashville: Parthenon Press, 1980), 13.  The baptismal rite in 1992, however, describes that only 
sponsors and candidates are supposed to take part in the rite of renunciation and the whole congregation 
participates in only the section of Apostles’ Creed.  See The United Methodist Church (U.S.), The United 
Methodist Book of Worship (Nashville, Tenn.: The United Methodist Pub. House, 1992), 88-89. 
 86 Stookey, “Three New Initiation Rites”, 39-40. 
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“in the presence of congregation” and the whole congregation is to welcome and support 
the newly baptized.87  
 These two emphases of the UMC baptismal rite—the covenantal character and the 
expectation of congregational participation—became essential elements for constructing 
a baptismal preparation process.  The Book of Disicipline of the United Methodist Church 
gives two descriptions related to the catechumenate: 
 Spiritual growth in Christ is a dynamic process marked by awakening, birth, 
 growth and maturation.  This process requires careful and intentional nurture for 
 the disciple to reach perfection in the Christian life.88 
 
 Youth and adults who have not been baptized and who are seeking to be saved 
 from their sins and profess Jesus Christ as their Lord and Savior are proper 
 candidates for baptism in the United Methodist Church.  It shall be the duty of the 
 congregation, led by the pastor, to instruct them in the meaning of baptism, in the 
 meaning of the Christian faith, and in the history, organization, and teachings of 
 the United Methodist Church, using materials approved by The United Methodist 
 Church for that purpose.  After the completion of the period of nurture and 
 instruction, the sponsor(s) and pastor shall bring the candidates before the 
 congregation and administer the services of Baptismal Covenant, in which people 
 are baptized, confirmed, and received into the Church.89  
 
 The first description shows well that a person who becomes aware of God’s love 
must not be satisfied with that reality but must instead grow spiritually in order to 
respond to God’s love and grace with faith and commitment.  In addition, the first and 
second description emphasize that it is the duty of the whole congregation and the 
minister to nurture, support, and teach each person until they receive baptism and enter 
                                                
 87 Ibid., 40-41. 
 88 The United Methodist Church (U.S.), The Book of Discipline of the United Methodist Church 
(Nashville, Tenn.: United Methodist Pub. House, 2004), ¶ 134. 
 89 Ibid., ¶ 216.1.b. 
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the faith community and then afterward throughout their life-long journey towards 
Christian maturity.  
 The UMC regards the catechumenate not just as a preparational period for 
baptism but as an initial step in a life-long journey toward Christian maturity.90  As noted 
above, a theology of baptism as a covenant stresses the need of a response to God’s 
prevenient grace through a confession of faith and commitment.  This expression of faith 
and commitment is not confined to a single event but is meant to grow continuously 
throughout an individual’s life.  In other words, human beings who have received God’s 
love and grace through baptism have to be disciples of Christ in the world.  Therefore, the 
Book of Discipline claims that Christians must be nurtured intentionally in order to reach 
perfection and that this nurturing is not a simple occasion but rather a life-long process.91  
 To this point, I have looked into the UMC’s conceptions of baptism and the 
catechumenate.  What then are the structure and contents of the UMC’s catechumenate?  
Although the UMC does not require local United Methodist churches to set up a 
baptismal preparation process, it seems to encourage it by providing various resources, 
none of which have authorized status granted by approval of the General Conference.  
The United Methodist General Board of Discipleship published Come to the Waters in 
1996, which was written using RCIA as its model and which contains experimental 
rituals for the catechumenate.  In addition, the General Board of Discipleship published 
                                                
 90 Felton, By Water and the Spirit, 2. 
 91 The United Methodist Church (U.S.), The Book of Discipline of the United Methodist Church,    
¶ 134; 216.1.  
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various supplemental resources such as handbooks for sponsors (Accompanying the 
Journey:  A Handbook for Sponsors by Lester Ruth), for catechists, (Echoing the Word: 
the Ministry of Forming Disciples by Grant Sperry White), and pastors (Quest for Quality 
in the Church: A New Paradigm by Ezra Earl Jones), which, unfortunately, received little 
attention from pastors and congregations.92  The main contents of the next section, thus, 
will discuss the structure and practices of the catechumenate of the UMC suggested by 
Come to the Waters.  For this purpose, I will introduce briefly the entire structure of the 
catechumenate in the book, and then will examine the characteristics and emphases of the 
process of baptismal preparation in the UMC.  
  
A Description of the Structure of Catechumenate in Come to the Waters 
 According to Come to the Waters, the catechumenal process consists of four 
stages (Inquiry Stage, Formation Stage, Intensive Preparation Stage, and Integration 
Stage) and four rituals (Welcome Service, Calling to Baptism, Initiation, and Affirmation 
of Ministry in the World).93  Each ritual is performed at the moment when a person 
moves forward to the next stage.   
                                                
 92 In addition to these guidebooks for leaders and sponsors, the UMC provides some textbooks for 
the education of the initiate.  I could find three books: Gayle Carlton Felton, By Water and the Spirit; 
William Willimon, Remember Who You Are: Baptism, a Model for Christian Life (Nashville: Upper Room 
Books, 1980); and William P. McDonald, Gracious Voices: Shouts and Whispers For God Seekers 
(Nashville, TN: Discipleship Resources, 1996).  (The last book is for the education of the Apostles’ Creed 
and the Lord’s Prayer).    
 93 Daniel T. Benedict, Come to the Waters: Baptism and Our Ministry of Welcoming Seekers and 
Making Disciples (Nashville, Tennessee: Discipleship Resources, 1996), 34-35.  To acquire specific 
information about the services, see pages 109-121, in which the name of services are described as follows: 
a Service for Welcoming Hearers; a Service for Calling Persons to Baptism; a Service of Baptismal 
Covenant; a Service for Affirmation of Ministry in Daily Life.  
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 The Inquiry Stage is the period in which inquirers who have religious or non-
religious backgrounds can explore freely the life of faith by sharing their stories or 
listening to the stories of the faithful either in the context of the faith community or 
outside of it.94  The faithful are responsible for introducing inquirers to the good news of 
life and relationship with Jesus Christ with gentleness and sensitivity.95 Upon confirming 
the inquirer’s willingness to receive the support and attention of the faithful, the Church 
assigns a sponsor for the inquirer.96  
 When inquirers, sponsors, the catechist, and the pastor discern the readiness of the 
inquirers for “more thorough conversion and discipleship,” the inquirer takes part in A 
Service For Welcoming Hearers in order to become a hearer.  The purpose of this service 
is to welcome and celebrate the inquirers’ decisions to follow Christ and be hearers.  
Come to the Waters recommends that although this service may be performed at any time 
of the year, it should take place during a Sunday worship service in front of the 
congregation.  This service includes questions confirming the intent of the inquirer, 
welcoming by the congregation, questions confirming the congregation’s intention to 
support and care for the inquirer, an invitation to the inquirer to hear God’s Word, 
reception of the sign of the cross, and the congregation’s prayer for the new hearer.97  
                                                
 94 Ibid., 103. 
 95 Ibid., 34. 
 96 Ibid., 104. 
 97 Ibid., 104-105. 
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 The people who became hearers through the service enter into the Formation 
Stage.  Daniel T. Benedict, writer of the book Come to the Waters, defines this stage as 
“an extended period of exploration, formation, and reflection with sponsors, the catechist, 
and the pastor.”  During this stage, the hearers are supposed to attend regular worship 
services, meditate on Scripture and pray, reflect on the relationship between faith and life 
and on God’s ministry in “family, leisure, work, community, church and national or 
global concerns,” and take part in ministry in daily life such as serving the poor and the 
suffering.98  This stage focuses more on the formation of the hearer’s spirituality and 
Christian life.  The duration of this stage varies depending on the degree of the hearer’s 
development.   
 When they are regarded as ready to be baptized, the Church celebrates A Service 
For Calling Persons to Baptism.  Benedict recommends that this service be performed on 
the first Sunday in Lent or the first Sunday in Advent.  The hearers become candidates 
for baptism through this service.  This service includes questions to confirm the hearer’s 
intention for baptism, the sponsor’s witness to the conversion of the hearer, the 
congregation’s reaffirmation of its support, and the congregation’s prayer for the new 
candidate.  
 Those who became candidates for baptism enter into the Intensive Preparation 
Stage until they are baptized.  As the name of the stage implies, this period consists of 
various meetings and rituals to lead the candidates into intensive self-examination, 
                                                
 98 Ibid., 105-106. 
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prayer, and reflection on Scripture.99  The purpose and focus of this stage is to have the 
candidates prepare to answer the questions that will be asked at the renunciation of sin 
and profession of faith in the baptismal rite.  For this preparation, Come to the Waters 
suggests that leaders and candidates have three questions for reflection in their minds:  
“What must change (die) in you in order that Christ’s reign of love and justice may 
flourish in your life?”; “How will you live for Jesus in your daily life?”; and “What 
desires and affections need realignment for you to follow Christ with your whole 
heart?”100 
 As for meetings and rituals which are performed in this stage, the candidates are 
supposed to receive the faith of the Church (the Apostles’ Creed) and the prayer of the 
Church (the Lord’s Prayer) on the third and fifth Sundays.101  Handing over the Apostles’ 
Creed is done by the congregation’s reciting of the creed, and the Lord’s Prayer is handed 
over by the congregation’s saying or singing of the prayer.  After handing on both, a 
congregational prayer for the candidates follows.  It is also recommended that the 
candidates participate in a rite of self-examination on the third, fourth, and fifth Sundays 
in this period.102  This rite is called an Examination of Conscience, which mainly consists 
of the congregation’s prayers that the candidates be freed from darkness, evil power, and 
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 101 See 116-117 of Come to the Waters for the rite of handing on the faith of the Church and the 
rite of handing on the prayer of the Church. 
 102 These three times of rites for self-examination originated from exorcistic scrutinies practiced in 
the early church.  Come to the Waters emphasizes that these rites must not be used for bringing about guilt 
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temptations, thereby purifying their conscience in order to love and follow Christ.103  
Lastly, Come to the Waters recommends the Church design special opportunities such as 
a retreat, a vigil at the Church, and fasting so that the congregation and candidates may 
pray and reflect on Jesus’ passion and death during Holy Week or an appropriate period 
before baptism.104 !
 The candidates who have passed the stage of intensive preparation are initiated 
with baptism, laying on of hands, and Holy Communion on Easter Sunday or the Sunday 
commemorating the Baptism of the Lord in accordance with A Service of Baptismal 
Covenant suggested in the United Methodist Book of Worship.105  It may be the case that 
the Holy Communion after baptism may not be the first communion for some of the 
candidates, since the UMC permits persons who accept Jesus Christ as Lord and Savior 
to come to the Communion table.106!
 After the baptismal rite, the initiated enter into The Stage of Integration, which is 
provided to incorporate the newly baptized more fully into the life of the faith community 
during the Great Fifty Days.  For this, the neophytes with the support of sponsors, 
catechists, and the minister are supposed to reflect on how to follow Jesus in their daily 
lives and on their callings to serve the faith community and the world.107  In addition, the 
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 106 The United Methodist Church (U.S.), The United Methodist Book of Worship, 35. 
 107 Benedict, 107-108. 
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initiated are supposed to reflect on and explore deeply the sacraments of Baptism and 
Holy Communion—a practice similar to the time of past baptismal mystagogy in the 
early church. 
 After completing the integration stage, the initiated participate in A Service for 
Affirmation of Ministry in Daily Life on the Day of Pentecost.  This service recognizes 
and celebrates that the neophytes are ready to be witnesses and ministers in the faith 
community and the world.  “An Order for Commitment to Christian Service” in The 
United Methodist Book of Worship consists of the newly baptized (and those reaffirming 
their baptism) expressing their calling from God and vision for ministry, and receiving an 
interrogation about their decision to follow Jesus Christ in their lives.108  
 
Characteristics, Emphases, and Contents of the UMC Catechumenate 
Characteristics 
 Come to the Waters likens the catechumenate to the porch of the house, which is 
hard to find in some modern houses.  A porch is a “gracious space between the steps and 
the house,” on which “the people who live inside and the people who are approaching can 
meet, begin to know one another, and experience the climate of the house.”109  Like the 
porch of a house, the early stage of the baptismal preparation period allows seekers to 
“meet, explore, tell stories, and test what these new relationships might mean” without a 
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“Having committed yourself to live out your baptismal covenant in daily witness and service, how will you 
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“rush to relationship or commitment.”110  People from both outside and inside the Church 
are able to share their stories with each other in this gracious and open period and the 
congregation will have an opportunity to invite the people into the inside of the house of 
God.111 
 The focus of the baptismal preparation period is more on facilitating a conversion 
than on directly making disciples.  The conversion here does not only mean spiritual 
repentance and the acquisition of faith but also means a conversion in life.  Accordingly, 
the ultimate purpose of the catechumenate is most clearly expressed in the rite of 
renunciation and confession of faith.  For the renunciation, candidates for baptism are 
supposed to respond to two questions in the baptismal rite:  “Do you renounce the 
spiritual forces of wickedness, reject the evil powers of this world, and repent of your 
sin?” “Do you accept the freedom and power God gives you to resist evil, injustice, and 
oppression in whatever forms they present themselves?”  For the confession of faith, 
there is one question to be answered along with the recitation of the Apostles’ Creed with 
the professed members of the congregation:  “Do you confess Jesus Christ as your 
Savior, put your whole trust in his grace, and promise to serve him as your Lord, in union 
with the Church which Christ has opened to people of all ages, nations, and races?”112 
These questions of renunciation and confession of faith include contents related to both 
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changes in spirit and life.  A small resource, This is Your Baptismal Liturgy, provides a 
brief comment on these questions:  
  The first vow recognizes and renounces evil in all its forms—cosmic, systemic, 
 and personal.  The second asserts that God enables us to be victorious over evil 
 and obligates us to work actively to oppose sin in the social order in which we 
 live.  In the third vow, we affirm our commitment to Christ.113 
 
 As revealed in this comment, conversion must be shown not only from personal 
repentance and faith but also from resistance to the sins of the world that challenge 
Christians in various forms.  Accordingly, the catechumenate must not be only an 




 For the catechumenate, Come to the Waters provides various information and 
principles to construct the process of Christian initiation.  However, there are three key 
principles and emphases:  the active participation of the congregation, catechumen’s 
attendance in the worship service, and catechumen’s participation in small group.   
!
The Active Participation of the Congregation 
Regarding the active participation of the congregation, Come to the Waters and its 
supplementary resource Accompanying the Journey emphasize that the entire 
congregation is responsible for the initiation of the newcomers and give concrete 
examples in which the congregation can take part.  Specifically, Accompanying the 
                                                
 113 “This Is Your Baptismal Liturgy: A Resource for Understanding the United Methodist Ritual of 
Holy Baptism.” http://www.gbod.org/worship/articles/baptismal_liturgy.pdf.: 5. 
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Journey, which compares the catechumenate with an open house to accept guests as new 
family members, emphasizes that inviting and welcoming those guests are not tasks only 
given to a special person in charge but rather are the responsibilities of the entire 
congregation.114  The congregation, therefore, is supposed to vow that they will nurture 
the catechumens with God’s Word and their exemplary lives, and that they will support 
them with prayer and love during all the rituals performed throughout the period of 
baptismal preparation.115  In addition to this, the congregation may give practical support 
by creating circumstances in which newcomers may focus more on hearing instructions 
and forming the Christian life.  For example, the baptized can take care of the children of 
hearers or candidates while they are participating in formational groups.  The faithful also 
may guide the hearers and candidates who are not accustomed to the church buildings 
and provide basic but essential conveniences such as transportation, refreshments, and 
textbooks.  Come to the Waters advises that for the active participation of the 
congregation, the Church has to train the congregation to have exact knowledge of the 
initiation process and provide the opportunity for it to experience again God’s saving 
works through baptismal education and to learn about Christian faith and sacraments.116 
 Come to the Waters suggests nine kinds of ministry needed for Christian 
initiation:  the congregation, sponsors, catechist, pastor(s), bishop and district 
superintendents, coordinator, worship director, musician, and hospitality director(s).  
                                                
 114 Lester Ruth, Accompanying the Journey: A Handbook for Sponsors (Nashville, TN: 
Discipleship Resources, 1997), 7. 
 115 Benedict, 109-121. 
 116 Ibid., 87-96. 
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Among these ministries, sponsors, catechist, coordinator, and hospitality director(s) may 
be assigned as the work of laypersons, because even those who do not have a special 
academic degree or license can take part in them.  The people who begin their spiritual 
journey on the porch must not be alone, for they need people who can accompany them, 
who know the whole process of the journey, and who are willing to support them with 
material and spiritual gifts to lead them to baptism.  Because of the importance of the 
sponsor for support and nurture, that role deserves special attention here.   
Accompanying the Journey proposes seven roles for sponsors:  as bridge, tour 
guide, host, language tutor, exemplar, mentor, and godparent.117  In my opinion, the 
sponsor as a bridge is a representative role embracing the other roles of the sponsor.  The 
main function of a bridge is to connect the two parties.  A sponsor as a bridge connects 
catechumens with the faith community.  From the perspective of candidates, the sponsor 
represents the faith community.  From the perspective of the faith community, however, 
the sponsors are the presenters and witnesses of candidates.  As representatives of the 
faith community, sponsors play the roles of guide, host, and language tutor to introduce 
the candidates to the faith community.  Like a travel guide, a sponsor must 1) be 
equipped with enough knowledge of the spiritual journey’s whole process, 2) understand 
the journey’s final goal, and 3) help the initiate be familiar with the strange circumstances 
the person will meet during the journey.118  Like a host who invites a guest home, 
sponsors have to play the role of greeting and welcoming newcomers and of introducing 
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them to the faithful and vice versa.119  Sponsors are also language tutors who help the 
persons to begin to live in God’s reign by carrying God’s Word into practice and become 
accustomed to Christianity so that the initiate can speak the language of Christianity 
without being conscious of it.120  
 In addition, a sponsor must be an exemplar, mentor, and godparent to help the 
newcomer accomplish the goal of the journey.  Accompanying the Journey advises that 
“one [newcomers] learns to fast, pray, repent, celebrate, and serve the good of one’s 
neighbors less by being lectured on these matters than by close association with people 
who do these things with regular ease and flair.”121  Sponsors, therefore, should not be the 
ones to teach religious practices and service to others but rather be exemplary persons 
who exercise such religious practices and service for their neighbors in their daily lives.  
The sponsor in the baptismal preparation process is not only the newcomer’s friend but 
also one who have spiritual authority over them.  Accordingly, a sponsor as a mentor 
should always pay special attention to the catechumen under his or her charge and have a 
clear aim for the person.122  Lastly, sponsors are godparents.  Just as parents take care of 
an unborn baby with love and utmost care until giving birth, sponsors are responsible for 
                                                
 119 Ibid., 35-36. 
 120 Ibid., 38. 
121 Ibid. 
 122 Ibid., 40. 
 181 
nurturing the catechumens and baptismal candidates with encouragement, counsel, and 
correction with great love until they are initiated.123  
 In addition to these seven roles, sponsors also participate in the rites of baptismal 
preparation as presenters, witnesses, and those who lay on hands.  In the service for 
welcoming hearers and in the rite of the baptismal covenant, each sponsor presents and 
introduces his or her catechumen to the congregation.124  In the service for calling 
persons to baptism, each sponsor has to be a witness to the initiate’s spiritual 
development and change of life during the period of preparation.  In the rite of baptismal 
covenant, a sponsor is allowed to participate in laying hands on the shoulders of the 
newly baptized.125 
 
Catechumen’s Attendance in Worship Services 
 Come to the Waters emphasizes the catechumen’s attendance in corporate 
worship and recommends that the worship should be planned according to the Christian 
calendar and lectionary, for it reveals the salvation history of God through Jesus Christ to 
the faith community.126  The cycle of the Lent-Easter-Pentecost in particular expresses 
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 126 Come to the Waters suggests biblical passages to be used for the first five weeks in Lent:  For 
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passages for year C are different from above:  “By a confession of faith, we are oriented to God and 
 182 
the climax of the salvation history of God.  By participating in the worship services in 
this cycle, candidates for baptism also take part in death (Lent) and resurrection (Easter), 
and enjoy the fullness of life (the Great Fifty Days).127  Providing worship services 
intentionally planned for candidates and constantly inviting them to the worship services 
are very important, because the full conversion of a person requires spiritual, intellectual, 
and moral transformation.  The mystery of God’s salvation is learned from God’s Word 
and is also experienced in the midst of worshipers.  
 
Catechumen’s Participation in Small Group 
 Come to the Waters recommends having catechumens take part in small groups 
not only after they are initiated but also during the catechumenate.  Come to the Waters 
calls this small group a “formational group.”  This formational group draws inspiration 
from the class meeting, which was created during the Methodist movement as a means of 
sanctifying grace.128  E. Dale Dunlap posits that the class meeting in early Methodism 
brought about “the dynamic of both personal and social holiness” through spiritual 
fellowship such as praying together, reflecting on the Scripture together, sharing their 
                                                                                                                                            
empowered to resist evil and to live in gratitude” (1st Sunday); “In Christ’s death and resurrection and 
through baptism, God makes a saving covenant with us…” (2nd Sunday); “In conversion and in baptism, 
Christ calls us to renounce evil and to accept the freedom to resist…” (3rd Sunday); “Holy Communion 
is…the renewal of our covenant, food for the journey…, and a foretaste of the reign of God.” (4th Sunday); 
and “In baptism, Christ calls us to a new identity…” (5th Sunday).  Benedict, 76-77. 
 127 Ibid., 63.  
 128 Ibid., 62. 
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lives together, and serving others together.129  The class meeting helped each member to 
have a continual relationship with God and to grow toward new life through mutual 
encouragement.130  The main purpose of the class meeting was not for accumulating 
biblical knowledge, but to learn and practice the life of disciples through searching God’s 
Word, mutual prayers, exhortation, and encouragement.131  Come to the Waters explains 
that this formational group must be introduced to seekers from the very beginning of their 
initiation process, should meet weekly, and should consist of those who are in various 
stages of the initiation process, their sponsors, and the catechist who is the leader of the 
group.132  For example, the formational group might meet after the sermon in Sunday 
worship, after the worship service, or at some time during the week.  A format for the 
group might be to begin with prayer.  After the prayer, members of the group could then 
reflect upon and discuss God’s Word which was read in the worship service.  These 
reflections and discussions could end with prayer.  Announcements and assignments for 
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the next reading could then follow, and before departure, the meeting is closed with a 
song or prayer.133  Compared to the class meeting, the formational group is more focused 
on exploring God’s Word than sharing life and encouraging other members.  !
 The study on the catechumenate of the UMC reveals that the UMC adopts the 
structure and many rituals of the RCIA for the construction of its own Christian initiation 
process, even though the rituals and phases of initiation are given different names.  
However, the UMC’s baptismal theology, liturgical tradition, and perspectives on 
Christian life and discipleship which are based on Wesleyan tradition make its Christian 
initiation process distinguishable from the RCIA.  
 
Summary 
 This survey shows that there are several common elements revealed in the 
baptismal preparation process of the RCC and the UMC.  Most of all, both Churches 
emphasize that preparation for baptism must be public and accomplished through active 
participation of the entire congregation.  Both stress the use of spiritual practices such as 
worship, prayer, and reflection on the Bible.  This shows that the Churches are focusing 
more on helping the initiates have an experience of conversion than on delivering 
knowledge.  The RCC seems to focus more on liturgy to help the initiates move toward 
conversion, whereas the UMC places more emphasis on reflection on the Bible.  Both 
Churches regard the change of life of the initiate as an important sign of showing 
conversion and readiness to receive baptism.  By asking for witness not only from the 
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minister but from the sponsors and the congregation on their true conversion, both 
Churches make efforts to confirm whether the initiate is a living truly converted life in 
the world as well as within the Church.  Both Churches understand that the conversion of 
a person may take a long period of time.  This understanding emphasizes that baptism is 
not just an event to receive more members into the Church, but rather is the start of a 
lifelong journey to bring persons into the Kingdom of God.  Therefore, the Christian 
initiation process should be regarded as a much more valuable and important task given 
from God than simply an expansion of the Church.  Lastly, both Churches regard the 
season of Lent and Easter as the most appropriate time for the preparation of baptism and 
the baptismal rite.  When the preparation of baptism and the baptismal rite are celebrated 
in the Lenten season and on Easter Sunday, the meaning of baptism as the participation in 
the “pascha” can be delivered more clearly to the initiates and the faithful, because this 





AN EXPANDED CATECHUMENATE  
FOR THE KOREAN METHODIST CHURCH 
 
 The purpose of this chapter is to construct a catechumenate for the Korean 
Methodist Church (KMC hereafter) based on what I have learned from the theology and 
practices of the early churches, the Roman Catholic Church, and the United Methodist 
Church.1  In the first part of the chapter, five principles are proposed, which are 
established from the previous examination of ancient and contemporary examples of the 
catechumenate and which are important for the KMC to overcome the inhibiting 
worldviews of Korean traditional religions and secularism.  An example of a 
catechumenate for the KMC is presented in the second part.   
 
Five Principles for the Construction 
of a Korean Methodist Church Catechumenate 
 The first principle is that conversion is more than a momentary experience of 
repentance and faith; it is a lifelong journey into being a true disciple of Jesus Christ.  
As discussed earlier in chapter four, the KMC has tended to identify conversion with a 
momentary experience of repentance and faith.  The early churches, the Roman Catholic 
Church after Vatican II, and the United Methodist Church, however, understand that the 
repentance and faith of new Christians must be followed by a life of discipleship.  This 
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conversion of the whole being, including spirit, mind, and life, can be accomplished 
through a lifelong journey in which new Christians learn and are trained to live as 
disciples of Jesus Christ.  The purpose of the catechumenate is not to produce a perfect 
disciple of Jesus, but to begin a lifelong journey toward deeper commitment and 
discipleship.  From this perspective on conversion, the KMC must provide a baptismal 
preparation process in which each local church can help newcomers experience and move 
toward conversion in its fullest sense—conversion of mind and spirit but also of life.  
This can only be accomplished by a formalized process over a period of time.   
 The second principle is that the making of Christians must be done in the context of 
the faith community.  One of the characteristics of the ancient and modern 
catechumenates sampled is that they emphasize that Christian initiation must take place 
in the context of the faith community.  Christian initiation may be defined as 
incorporating new members into the Body of Christ.  To enter the faith community, 
newcomers must learn the faith, prayer, language, and way of life of the community.  
Therefore, the faith community plays the roles of spiritual parents, guides, exemplars, 
witnesses, supporters, and companions as newcomers come to the font and in their 
journey afterward.  In these roles, the faith community has opportunities to serve with 
love, care, and prayer.  On the other hand, those who have been served by the faith 
community become aware of the real meaning of Christian love, and later, they will 
become a part of the faith community which serves and cares for others.   
 One thing that should be kept in mind is that the preparation for baptism within the 
congregation does not always guarantee the successful conversion of newcomers.  This is 
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because disciples of Jesus can be formed only by the work of God, and not exclusively by 
human efforts.  However, making disciples is the most essential calling that has been 
given to the faith community and, for this reason, the ministry of making disciples is 
blessed by God.2 
 One issue in the KMC is that Koreans—even Korean Christians—are reluctant to 
belong to a faith community.  As Alexander Schmemann pointed out, this is a 
characteristic of secularism.  Local churches are degraded as objects or goods for Korean 
Christian shoppers.  Like shoppers who browse around this store and that, some Korean 
Christians walk around looking for the churches that will satisfy them.  This tendency, I 
believe, comes from individualism and a self-centered worldview influenced by Korean 
shamanism and Western secularism.  In these worldviews, persons always want to be 
served, loved, and cared for but do not want to serve others.  The KMC must teach its 
congregations and newcomers that the Kingdom of God dwells among us when we serve 
and love each other.  
  The KMC has emphasized that all rituals during the Christian initiation process 
should be celebrated with the faithful in public worship services.  However, the KMC has 
not given enough emphasis to the importance of the faith community in its role of 
forming newcomers into disciples of Jesus Christ.  Many Korean Christians who are 
ruled by the worldviews of shamanism tend to stress only their personal relationship with 
God.  Consonant with the shamanistic idea, they believe that, as long as they keep a good 
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relationship with God, they will be able to have a great life in this world and also in the 
next world.  They usually are not interested in discipleship and relationships with others.  
The KMC must use the catechumenate as an opportunity to let newcomers realize and 
experience the truth that God calls each of us through the faith community and that all 
persons in the community can grow only when they support, care, and pray for each 
other.   
 The third principle is that the active participation of the laity should be encouraged.  
What I found in examining the sample catechumenates is that they are “de-authoritative.”  
If “authoritative” implies a clergy-centered initiation process, the de-authoritative process 
is one in which the laity are neither passive bystanders nor controlled by the minister.  
Rather, they are active participants who are responsible for leading newcomers into the 
life of discipleship in cooperation with the clergy.  As discussed in the second chapter, 
Korean churches have a very clerical and male-centered structure as the result of the 
influence of Korean Confucianism.  In addition, ministries such as worship, care, and 
education are usually regarded as the minister’s responsibility that is rarely shared with 
laypersons.  Accordingly, if the KMC encourages more active participation of the laity, 
this will be helpful for solving the issue of authoritarianism in the Church and for 
elevating the roles of women in the Church.  In addition, the congregation also will learn 
that the faith formation of a person is not a ministry given only to the minister but rather 
is a responsibility that the entire faith community has to take up.  When the entire 
congregation cooperates with each other in order to lead a person into new life, the 
Church will realize that each person in the Church, regardless of sex, age, and social 
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status, is called by God to serve others and to form others by exemplary Christian 
witness.  
 The fourth principle is that the meaning of baptism and the baptismal life must be 
emphasized during the catechumenate and throughout the Christian journey.  The 
catechumenate is the time to teach newcomers the meaning of baptism and to lead them 
into the baptismal life.  This baptismal meaning and life is most clearly expressed in the 
Renunciation of Sin and the Confession of Faith in the rite of baptism.  By teaching the 
need to reject evil and sin and to conform to Christ throughout one’s life, the Church can 
help catechumens to overcome the material and present-centered worldviews derived 
from shamanism and secularism and to live with an eschatological worldview.  The 
meaning of the word “eschatological” here means dying to the world3 and expecting final 
resurrection, which was already accomplished in Jesus Christ.  Because “the liturgical-
theological concept” pervading the RCIA is the “paschal mystery,”4 the catechumens as 
well as the entire congregation who take part in this baptismal preparation process are 
trained to live eschatological lives.  For the catechumens and those Christians who seek 
material blessings and have a world-centered worldview, the period for baptismal 
preparation will be an opportunity to learn about what they must ultimately pursue as 
followers of Jesus Christ and to practice the renunciation of the world in their lives.  To 
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teach the true meaning of baptism, the KMC needs to use more varied resources.  Not 
only the book of catechism but also the liturgical calendar, symbols, and liturgy must be 
used in order to help them experience true conversion.  For example, as the early 
churches did, the catechumenate may be connected with the Lenten season, Holy Week, 
and Easter, which reveal most clearly the meaning of baptism through Christ’s Passion 
and resurrection.  The Church also may use symbolic gestures and objects (i.e., signing 
with the cross, baptismal font, cross, the Bible, etc.) to reinforce baptismal meaning.     
 The fifth principle is that the purpose of the catechumenate is the formation of 
Christian faith and life.  As noted in chapter four, baptismal preparation in the KMC is 
usually done by having persons simply memorize answers to the questions contained in 
the small book of catechism or by instructing basic knowledge needed for the life of faith.  
There has been no room for catechumens to reflect on their lives in the light of the Word 
of God for a sustained period during the KMC’s catechumenate.  The RCC and the UMC 
emphasize repeatedly that any period or stage must not only be a time for delivering 
knowledge but also for forming faith and Christian life.  Both churches insist that 
catechesis in small groups should be a time for instruction and also for sharing lives, 
discussing what the catechumens learn, and reflecting on the Word of God in relation to 
their lives.  In addition, both churches regard worship services, spiritual practices, 
liturgies, and small group meetings as essential to meeting the purpose of the 
catechumenate.  The Korean Methodist churches have various regular meetings and 
worship services:  class meeting, dawn prayer meeting, Wednesday and Friday night 
worship services, and Sunday morning and afternoon worship services.  In addition, most 
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of the Korean Protestant churches have special dawn prayer meetings during the Lenten 
period, through which local churches try to revive the spirituality of their congregations 
and have them remember Passion of Christ.  Rather than making several additional 
special meetings for the initiates, the KMC could make use of these established worship 
services and meetings for the formation of catechumens, thereby forming them 
intentionally in the faith and also spiritually challenging and refreshing the minds and life 
of the congregation.   
 
A Proposed Catechumenate for the Korean Methodist Church 
 The purpose of this section is to propose the basic structure of an adult 
catechumenate for the KMC, to be used in local congregations during the period between 
Pentecost Sunday and Easter Sunday of the next year.  This proposal is based on the 
principles suggested above.  The intention is to provide only a basic structure and to 
create or suggest rituals and other elements that may be helpful for overcoming the 
influences of Korean traditional religions and secularism.  
 
Outline of Structure of the Catechumenate of the KMC 
 • Date of the Start of the Catechumenate:  Pentecost Sunday.  
 • Date of the Rite of Baptism:  Easter Sunday of the next year.  
 • Division of the Catechumenate 
  A. The Period of Precatechumenate. (Hak-seup-i-jeon-gi-gan)!
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a. The Rite for the Entrance into the Period of Catechumenate. 
(Hak-seup-ye-sik5) 
  B. The Period of Catechumenate. (Hak-seup-gi-gan) 
b. The Rite for the Entrance into the Period for Intensive 
Preparation. (Gang-hwa-doen-jun-bi-gi-gan-eul-wi-han-ye-sik)!
C. The Period for Intensive Preparation (the Lenten Period). (Gang-hwa-
doen-jun-bi-gi-gan) 
   c. The Rite of Baptism (Easter Sunday). (Se-rye-ye-sik) 
!
Suggestions for Each Period of a Catechumenate for the KMC 
 I scheduled the duration of the proposed KMC’s catechumenate for one year 
based on the current duration of the baptismal preparation process in the KMC.  In my 
opinion, a six-month catechumenate is not long enough for catechesis and true 
conversion, and more than one year seems to be impractical when considering the 
competitive context of the Korean churches.  While I followed the duration of the KMC’s 
existing catechumenate, I took the structure found in the Apostolic Tradition, which is 
imitated by the catechumenal processes in the RCC and the UMC, and gave Korean 
names to each period and rite by following their established names or interpreting from 
the English names.  
 
                                                
 5 As noted in Chapter Four, the KMC had used this name from its early period to 1995.  This rite 
can be identified with A Service for Welcoming Hearers of the UMC.  I want to give some complements or 
addition based on what I learned from the study of the early churches, the RCC, and the UMC, while 
keeping its format and contents as far as possible.    
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A. The Period of Precatechumenate (Duration: four weeks) 
 I recommend that the period of the precatechumenate begin on Pentecost Sunday.  
According to the Bible, Pentecost was the day when the disciples of Jesus began to 
proclaim the Gospel to the world and also the day when the Church, the Body of Christ, 
was born and began to spread over the world (Acts 2).  On this Sunday, the minister may 
announce that all people who seek a life of faith or are interested in baptism are invited 
into the precatechumenate.  The main purpose of this period is to deliver the Gospel to 
the seekers and to lead them into conversion.  Therefore, the Church should provide small 
group meetings for them during this period of four weeks, in which the seekers may ask 
any questions related to the life of faith or share their lives in a comfortable setting, and 
the faithful of the congregation also may give answers to these questions and help the 
seekers connect their lives with the Gospel.  
 The newcomers and seekers should not be alone during this period.  If a person 
was led to the precatechumenate by a church member, the church member, if possible, 
should stay with the seeker in the small groups, worship services, and other events as a 
friend, guide, language teacher, or sponsor.  If the church member cannot take this 
responsibility, the minister or other church leaders have to elect another appropriate 
person.  Through this church member, the seekers can adopt themselves into the life of 
faith more easily and will not feel alone in the Church.   
 Catechesis during this period can use the resources of the catechesis from the first 
and the second chapters of A Handbook for the Preparation of Catechism and Baptism 
published by the KMC in 1962.  These two chapters include the themes of religion, 
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Christianity, the Methodist Church, basic principles of the Christian faith, and the Bible.6 
The ministers and lay leaders of local churches can build teaching plans that fit the 
contexts of the newcomers by using the two chapters as primary resources.  One thing 
that the minister or catechists must keep in mind is that the purpose of this period is not 
simply to impart knowledge.  Therefore, they should focus more on introducing 
Christianity and the Methodist Church, delivering the Gospel of Jesus, and helping the 
seekers’ minds to be open to Christ rather than giving broad and detailed information. !
 On the last week, if there are persons who accept Christ and demonstrate faith in 
him, and they and the church leaders agree they should move forward to baptism, the 
Church may lead them into the period of the catechumenate through the rite of entrance.  
The Church must be careful not to leave the decision about acceptance into the 
catechumenate only to the minister.  As suggested in the RCIA, the minister, catechists, 
and the faithful who participate in the small groups for the seekers should discern 
evidence of the seekers’ changes in life and faith in order to judge their readiness.  Before 
they enter into the catechumenate, the Church should encourage the seekers to choose 
sponsors for themselves.7    
 
 
                                                
 6 The Korean Methodist Church, Hak-seup, se-rye jun-bi gyo-bon [a Handbook for the 
Preparation of Catechism and Baptism] (Seoul: KMC, 1962). 
 7 In the Korean context, the word “godparents” is not familiar to Korean Protestant Christians and 
is often regarded as being Catholic.  Because the majority of Korean Protestant churches have very 
negative ideas towards the Catholic Church, it is also obvious that they would refuse the use of Catholic 
things.  Therefore, the KMC needs to teach that the terms godparents or sponsor have their origin in the 
catechumenate of the early church and it is recommended that “sponsor” or “mentor” be used instead of 
“godparents.” 
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a. The Rite for the Entrance into the Period of Catechumenate (Hak-seup-ye-sik) 
   (Time: Immediately before Sunday worship service) 
 The established catechumenate of the KMC does not have a division between the 
Precatechumenate and Catechumenate because it does not have a ritual designating the 
beginning of the catechumenate.  For this reason, it is difficult to discern the formal 
beginning of the Christian initiation process.  A ritual of entrance into the catechumenate 
clearly indicates that the lifelong journey as disciples of Jesus Christ has begun.  The 
KMC provided only one ritual (Hak-seup-ye-sik) that was designed for those who enter 
into the period for the catechumenate, but now the ritual is not used.  In this proposal, 
however, the ritual will be restored as a “the Rite for the Entrance into the Period of 
Catechumenate.”  Considering the previous study on Hak-seup-ye-sik, two things must be 
stressed for the construction of this rite.  First, the newly-recovered rite should encourage 
the active participation of the congregation.  The two Hak-seup-ye-siks of the KMC do 
not designate a time for the participation of laity, leaving the congregation as only an 
audience.  The UMC and the RCC ritual texts, however, go further and provide a time in 
which sponsors and the congregation can declare their will to support new catechumens 
in its Service for Welcoming Hearers.8  In addition to this, the RCC and the UMC invite 
the entire congregation or sponsors into intercession for the new catechumens.  The UMC 
encourages the sponsors to lay their hands on the shoulder of the catechumens during the 
                                                
 8 Daniel T. Benedict, Come to the Waters: Baptism and Our Ministry of Welcoming Seekers and 
Making Disciples (Nashville, Tennessee: Discipleship Resources, 1996), 110; Catholic Church and 
International Committee on English in the Liturgy, Rite of Christian Initiation of Adults: Approved for Use 
in the Dioceses of the United States of America by the National Conference of Catholic Bishops and 
Confirmed by the Apostolic See. Study ed. (Collegeville, Minn.: Liturgical Press, 1988), 26 (¶ 53). 
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intercessory prayer,9 and the RCC provides an intercessory prayer in which the entire 
congregation may take part.10  A new rite for the KMC should give the congregation as 
well as the sponsors the opportunity to declare their support and invite them into the 
prayer for the new catechumens.  Such participation will help the faithful have a sense of 
responsibility for the new converts and even incorporate them more deeply into the life of 
the Church.  Second, the new rite needs to use symbolic expressions such as symbolic 
gestures or objects.  The RCC and the UMC provide varied symbols and symbolic 
actions in their rituals such as marking the sign of the cross on the sensory organs of the 
catechumens, the presentation of the Bible or cross necklaces, and prayer with hands 
outstretched over the catechumens.  These symbolic gestures and objects remind the 
catechumens that they are “called to be Christians wherever they go and in every aspect 
of their lives”11 and that they are under the protection and grace of God.   
 One ritual that I want to draw from the RCIA is the Renunciation of False 
Worship, which is provided as an optional rite.  Since Korean society is pervaded by 
polytheism and idolatry, it seems very reasonable to say that almost all the new Korean 
catechumens have been under the influence of poly-demonism.  Accordingly, the KMC 
needs to teach new converts that the Christian faith cannot be compatible with other 
faiths.  Through the rite of renunciation, the KMC needs to clarify what they must 
renounce.   
                                                
 9 Benedict, 110. 
 10 Catholic Church and International Committee on English in the Liturgy, 31-32 (¶ 65). 
 11 Michel Dujarier, The Rites of Christian Initiation: Historical and Pastoral Reflections, trans. 
Rev. Kevin Hart (New York: Sadlier, 1979), 51. 
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 In sum, the Hak-seup-ye-sik of the KMC may be reconstructed as follows: 
 1) Introduction to the Service. 
 2) Interrogations to the new converts and the Renunciation of False Worship. 
 3) The Sign of the Cross on the foreheads of new catechumens. 
 4) The Presentation of a cross necklace.  
 5) Prayer for the new catechumens. 
 6) Commitment of Sponsor and Congregation.!
 7) Proclamation and Welcoming. 
 8) Participation in the Sunday Worship Service.     
 In the Introduction to the Service, the celebrant needs to add a more detailed and 
clear explanation of the rite’s intention, because the Hak-seup-ye-sik of 1992 does not 
express clearly the purpose of this rite compared to the one from 1937.  The purpose of 
the Interrogation following the Introduction is to confirm whether or not the candidates 
are converted and ready to enter the period of catechesis.  To verify readiness, the 
celebrant asks whether they really want to receive salvation and will obey God’s 
Commandments and live a faithful life.  Immediately after these interrogations, the 
celebrant may add the renunciation of false worship.  The celebrant should give the 
catechumens the opportunity to declare publicly their decision to renounce all kinds of 
idolatrous behaviors such as worshipping other gods, seeking fortunetellers, and pursuing 
magical things.  In regard to the Sign of the Cross, its application is limited only to the 
catechumen’s forehead in consideration of the Confucian culture of Korea.  After the 
Sign of the Cross, the minister or sponsors present the cross necklace to the catechumen, 
and then the celebrant explains why this cross is given to them.  In praying for the new 
catechumens, the minister may pray with his or her hands on the head of the new 
catechumens.  In the Korean context, the posture of laying hands on the head is more 
general than outstretching their hands.  At this moment, the catechumens should kneel 
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and bow their heads.  Sponsors and the entire congregation should be invited to pray 
together with their hands on the shoulders of the catechumens or outstretched.  In 
Proclamation and Welcoming, the celebrant may announce that the new catechumens will 
belong to particular class meetings according to their residential area.  The celebrant also 
may introduce the catechumens to their class leaders so that they may welcome their 
newcomers. !
 
B. The period of the Catechumenate (Duration: 34 weeks) 
  The period of the catechumenate consists of thirty-four weeks.  According to the 
RCIA, during this period the catechumens are formed into mature Christians by giving 
“suitable pastoral formation and guidance” and by training them in the Christian life.12 
The UMC defines this period as a time for exploration, formation, and reflection.13 
Overall, the period of the catechumenate should be the time for the catechumens to grow 
in faith and Christian life through the nurture and support of the faith community and to 
move to the decision to receive baptism.  To complete this purpose, the RCC claims that 
the Church must provide four things for the catechumens:  suitable catechesis; the 
example and support of sponsors and the faith community; suitable liturgical rites; and 
participation in spreading the Gospel and building up of the Church.14  The guidelines 
offered here are useful for a proposal for the KMC.   
                                                
 12 Catholic Church and International Committee on English in the Liturgy, 39 
 13 Benedict, 105-106. 




For the suitable catechesis, each local church needs to establish small formational 
groups, in which catechists can give instructions and all the members of the group can 
discuss what they learn and share their stories.  For this discussion and sharing, it is 
essential to keep the group small in size.  As for the contents of the instruction, the CCK 
focuses more on teaching the Catholic Church’s Doctrine, Sacraments, Ten 
Commandments, and Church history, while leaving the instructions on the life of 
Christians (Lord’s Prayers and moral life) for the period of the Purification and 
Illumination.15  Compared with the textbooks prepared for the initiates by the Catholic 
Church, it is undeniable that the book of catechism of the KMC is an insufficient resource 
for catechesis.  Therefore, the ministers of local churches need to make efforts to develop 
the catechism for the use of instruction and discussion.  The catechism of the KMC 
suggests five themes for catechesis:  Christianity (the Methodist Church and the Creed), 
the Bible, the Church (its structure, worship, sacrament, and season), and Christian life in 
the Church and the world.16  We can notice here that the period of catechumenate is not 
long enough to sufficiently deal with all the above themes if the formational groups focus 
                                                
 15 See the table of contents in Woong-Tae Kim, Seong-in ye-bi-ja gyo-ri [Catechesis for the Adult 
Initiates] (Seoul: Catholic Publishing House, 1993), 8-28; and Catholic Doctrine Theological Seminary, 
Cho-dae-bat-eun dang-sin: Ye-bi-ja gyo-ri-seo [You Invited: Catechesis] (Seoul: Catholic Press, 2005). 7-
10.  In the case of the RCC in the U.S.A., for the instruction of its Doctrine, it divides the Apostles’ Creed 
into twelve articles and gives very detailed explanations on them.  Unlike the CCK, the RCC of the U.S.A. 
locates the Ten Commandment in the part of Christian life. The Roman Catholic Church, Catechism of the 
Catholic Church: with Modifications from the Editio Typica (New York: Doubleday, 1997), iii-xvi. 
 16 The Korean Methodist Church, Hak-seup, se-rye jun-bi gyo-bon [a Handbook for the 
Preparation of Catechism and Baptism]. 
 201 
not only on lecture but also on discussion and sharing in order to form the catechumens’ 
faith and life.  Thomas H. Morris suggests that the catechists need to use varied methods 
not only for effective deliverance of the knowledge but also for the elevation of the 
catechumens’ faith.17  The CCK also recommends that the time of the instruction should 
be divided into two parts for lecture and small groups activity and that the catechists need 
to use varied secondary resources such as multi-media, newspapers, films, and so on for a 
more effective formational time.18 
 For a teaching plan, the KMC may provide thirty weeks of lecture which takes 
into account special Korean holidays when the catechumens might not attend in the 
formational group:  a summer vacation, Chuseok (the harvest festival), and Seol (the New 
Year).  During these thirty weeks, the minister or catechists who were trained among the 
members of a congregation may give instructions on the Apostles’ Creed, the Lord’s 
Prayer, the life of Jesus Christ, and the sacraments (Baptism and Holy Communion) from 
the perspective of the Methodist Church.  The Apostles’ Creed may be examined for six 
weeks:  God  (1st-2nd week; Jesus Christ (3rd-4th week); and the Holy Spirit, the Church, 
and the Last Days (5th-6th week).  What the minister or the catechist should keep in mind 
is that the purpose of delivering the Creed is not to pass on doctrinal knowledge to the 
catechumens but to invite the catechumens to instill the Creed in their hearts and lives by 
                                                
 17 Thomas H. Morris, The RCIA: Transforming the Church: A Resource for Pastoral 
Implementation (New York: Paulist Press, 1989), 120-122. 
 18 Kim, 35-36, 43-44.  
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memorizing it and connecting it to their lives.19 Unlike the catechesis of the CCK, I 
included the Lord’s Prayer in this period and left the Ten Commandments to the period of 
intensive preparation.  By teaching the catechumens how to pray, the Church can help 
them practice prayer in their daily lives and in worship services and thereby they may 
experience God’s presence.  This practice of prayer will play an important role in 
forming and deepening the faith of the catechumens.  Examination of the Lord’s Prayer 
may be divided into eight sections:  Our Father (1st week); and the Seven Petitions (2nd-
7th week).20  As in the case of the Apostles’ Creed, caution must be practiced not to use 
this time for delivering knowledge about prayer but to help the catechumens pray by 
themselves daily.  For this purpose, the catechist should encourage them to memorize the 
Lord’s Prayer and teach them about God who becomes the Father of all believers and 
willingly listens to their prayers.  The segment on the Life of Jesus Christ may be divided 
into five sections:  Baptism of Jesus Christ (1st week); Jesus’ Ministry and Sermons on 
Mount (2nd-5th week); Jesus’ Passion, death, resurrection, and last ministry (6th-8th week).  
The catechist may teach the catechumens the meaning of the baptismal life by connecting 
the life of Jesus to baptism.  Jesus’ ministry began with his baptism, and his life and 
sermons are the greatest examples showing the baptismal life.  In addition, his death and 
resurrection is a symbol of baptism, and his last ministry after the resurrection shows 
what kind of life Christians as his disciples should live in the world until his second 
coming.  Lastly, the instruction on the sacrament can be divided into three sections:  
                                                
19 For more specific examples, see White, 28. 
20 The Roman Catholic Church, Catechism of the Catholic Church, xvii-xviii. 
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Baptism (1st-3rd week); Holy Communion (4th-6th week); and sacraments in general (7th-
8th week).  Korean Christians have a tendency to regard baptism as a rite which only 
allows one to become a member of a church, but fail to notice its sacramental nature.  In 
addition, many of them also have a narrow understanding of Holy Communion; they 
usually connect the Communion only to the sacrificial death of Christ.  The ministers or 
catechists should teach them that baptism is not just a perfunctory ritual, but a sacrament 
as a means of God’s redemptive grace.  The teacher also needs to introduce various 
theological meanings of Holy Communion, so that the Korean Christians may escape 
their previously-held narrow understanding and celebrate it in every circumstance.  The 
last two weeks may be the time to expose the sacraments hidden in many places of a 
church building.  For instance, the cross on the wall, the shape of the baptismal font and 
pulpit, the Bible, colors of paraments, candles, and vestments of the minister would be 
good examples.  These hidden sacraments would help the catechumens experience God’s 
grace more abundantly whenever they visit their churches.  !
 
The Example and Support of Sponsors and the Faith Community 
 In order to provide the example and support of sponsors and the faith community, 
the class meeting format should be utilized.  According to the book Sin-do-ji-chim of 
1937, the early Korean Methodist Church located new catechumens within class meetings 
along with their sponsors.21  Almost all Korean Protestant churches employ class 
meetings as their small group activities regardless of denomination.  Class meetings can 
                                                
 21 The Chosun Methodist Church, Sin-do-ji-chim [a Handbook for the Faithful], ed. Hyung-Gi 
Ryu (Seoul: The Chosun Methodist Church Education Department, 1937), 50. 
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be a great resource to form Christian life and the spirituality of the catechumens.  First of 
all, the catechumens can share their stories and hear the stories of the faithful in more 
comfortable circumstances by usually having the class meeting at class members’ homes 
in turn.  Through this sharing, they will learn how to connect their stories to the life of 
faith.  Second, the catechumens can learn how to pray and how to praise in the class 
meeting.  Praising God and praying to God are important means of grace for the 
experience of God, inner conversion, and deeper faith.  In addition, prayer in the context 
of the faith community helps Christians go beyond personal prayer to expand the 
boundaries of prayer.  Third, the catechumens can learn how to reflect on God’s Word in 
the class meeting.  By not only listening to the Word of God but also applying the Word 
of God to their lives, the catechumens will be able to instill the Word of God into their 
minds and hearts.  Fourth, what is learned from the class meeting, that is, prayer, praising, 
and reflection on the Bible, should form spiritual practice in daily life.  Through this 
practice, the catechumens will be incorporated more deeply into Christ our Lord and the 
faith community.   
 
Suitable Liturgical Rites 
 To provide liturgical life for the catechumens, the Church should emphasize 
attendance in public worship services There have been many cases where Korean pastors 
led new Christians into prayer houses in the mountains in order to let them have personal 
experiences of encountering God.  Because of this experience, many Korean Christians 
tend to seek these prayer houses on mountains whenever they have serious problems or 
spiritual exhaustion.  Because of this tendency, the role of the Church or faith community 
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is easily ignored, and this also can cause an individual-centered faith as in the case of 
shamanism.  By ceaselessly inviting the catechumens into public worship services, the 
Church should help them meet God and form their faith and life in the context of the faith 
community.  The catechumens who have been supported, formed, and served by the faith 
community will participate later in supporting, forming, and serving other future 
catechumens.  To provide more affective worship services for the catechumens, the 
selection of homilies should be based on the texts of the lectionary, so that the 
catechumens may be able to reflect on the life story of Jesus Christ during the period of 
catechumens.  
 
Participation in Spreading the Gospel and Building up of the Church 
 For the participation of the catechumens in spreading the Gospel and building up 
the Church, consideration should be given to the restoration of the original function of the 
class meeting.  In the early Methodist movement, Methodists participated in serving the 
poor, prisoners, and the marginalized through the class meeting.  However, the class 
meeting in the KMC is usually regarded as a gathering for Bible study, spiritual 
communion, and prayer and is not considered as a point of contact with the world.  One 
of the most important reasons why the Korean Methodist Church is losing the confidence 
of the Korean society is that the Church has forgotten its connections with the world.  
Even though the Christian churches play a significant role in social works, the fact that 
Korean society regards the Church as an exclusive and material-centered group shows 
that the Church needs to make more of an effort to expand their points of contact with the 
world.  The KMC may start this task from the class meetings.  In the current situation of 
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the Korean churches, this is a way to recover the lost confidence of the Korean society, to 
deliver the Gospel to the world, and to build up the healthy Body of Christ.  For the 
restoration of the original purpose of the class meeting, the church leaders not only need 
to provide various fields of ministry and service in which each class may serve their 
neighbors and the local community, but also to encourage the class leaders to use the 
collection of financial resources for those in need.  In addition to participating in regular 
class meetings at home, observing the physical and financial sacrifices of the faithful and 
taking part in them will train and form the catechumens to live as true Christians who live 
as Jesus’ disciples.  In order to support the class meeting to serve the world, local 
churches should actively make connections with the local communities and individuals 
who are marginalized because of their poverty, illness, racial minority, and sex.  This 
continual effort to make connections with the world and to serve it will help church 
leaders and members to stay in their Christian identity and baptismal life, and will make 
the church healthy.  The church which is not oriented to material blessings but centered in 
the life of Jesus Christ will recover the lost confidence from the Korean society and 
contribute to the spreading of the Gospel to the world.    
!
b. The rite for the entrance into the period of intensive preparation. (Date: the First 
Sunday of Lent) 
 The KMC currently does not have a counterpart to the Rite of Election in the 
RCC or the Service for Calling Persons to Baptism in the UMC.  These two rites from the 
RCC and the UMC have exactly the same structure, even though the names of the 
services and each part are different.  After the celebrant presents the catechumens, the 
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sponsors witness whether the catechumens have lived in accordance with the Word of 
God and whether there was improvement in their faith.  After the witness of the sponsors, 
the celebrant asks the catechumens whether they wish to be baptized at Easter.  After 
confirming their desires, the celebrant declares that they have become candidates for 
baptism.  In the UMC, exhortations toward the catechumens and sponsors follow the 
declaration.  This rite is concluded with prayers by the congregation and then by 
celebrant and the sponsors.22  
 As shown in those rites of the RCC and the UMC, the purpose of this rite is to 
confirm the catechumens’ readiness for baptism through the witness of the sponsors and 
by the catechumens’ declaration of their decision, and then to send them into a period of 
intensive preparation accompanied by the prayer and support of the faith community.  
According to the Apostolic Tradition, the candidates could not enter the period of the 
catechumenate and of illumination without a scrutiny of their lives.  In order to be 
selected as baptismal candidates, their sponsors had to demonstrate the catechumens’ 
change in the way of their lives by answering three questions:  Did they honor the 
widows?  Did they visit the sick?  Did they practice good works while they were 
catechumens? 23  Only when the catechumens proved the change in their lives during the 
period of catechumens through the witness of their sponsors could they enter the period 
of the elect.  Likewise, to overcome the tendency toward individualistic and material-
                                                
 22 See Benedict, 110-115 for the UMC and Catholic Church and International Committee on 
English in the Liturgy, 67-76 (¶ 129-137) for RCC. 
 23 St. Hippolytus, The Treatise on the Apostolic Tradition of St. Hippolytus of Rome, trans. 
Gregory Dix (London: S.P.C.K., 1968), xx. 1-2. 
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centered, the church may scrutinize the change of catechumens’ life before they enter the 
period of intensive preparation by asking these kinds of question:  Were they willing to 
take care of the marginalized?  Did they care for the needs of others?  Were they 
delighted to sacrifice their property to help others?  Discernment of progress is not made 
by the minister alone.  Before this service takes place, the minister, class meeting leaders, 
sponsors, and catechists must have a meeting to decide the catechumens’ readiness.    
 
C. The Period of Intensive Preparation (Period from First Sunday of Lent to The Great 
Saturday). 
 Both the RCC and the UMC define the Lenten period as a time for more intensive 
preparation for baptism and regard it not only for catechetical instruction but also for self-
purification and enlightenment through self-examination, spiritual practices such as 
prayer, fasting, and exorcism, and reflection on the Bible.24  The ultimate aim of this 
period is to help candidates be ready to answer the questions that will be asked of them in 
the rite of renunciation of sin and the profession of faith in the baptismal rite.25 
 First of all, providing liturgical circumstance is, in my opinion, most important to 
complete the purpose of this period.  By fully immersing themselves into the Church’s 
worship, candidates and the faithful can confirm their faith in Christ and their decision to 
                                                
 24 The United Methodist Book of Worship reveals the way to observe Lent more clearly:  “I invite 
you, therefore, in the name of the Church, to observe a holy Lent: 
      by self-examination and repentance; 
      by prayer, fasting, and self-denial; 
      and by reading and meditating on God’s Holy Word.  
     The United Methodist Church (U.S.), The United Methodist Book of Worship (Nashville, 
Tenn.: The United Methodist Pub. House, 1992), 322. 
 25 Benedict, 106-107. 
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live a baptismal life.  The RCC and the UMC provide various rites which can be 
celebrated during the Lenten period.  The RCC provides rites such as the three scrutinies 
to exorcize evil spirits from the elect, two presentations (of the Creed and the Lord’s 
Prayer) and the rites for Holy Saturday such as recitation of the Creed, the ephphetha, and 
the choosing of a baptismal name.26  The UMC also provides similar rituals to the RCC, 
and suggests the handing over of the Apostles’ Creed and the Lord’s Prayer, and three 
repetitions of the rites of Examination of Conscience.27  The UMC recommends having 
Holy Week as a retreat, in which the whole congregation and the baptismal candidates 
participate in fasting, prayer, and reflection on Jesus’ passion and death.28  These 
contemporary practices are based on the liturgical traditions of the early churches.   
 Unlike many Western churches, the KMC as well as other Korean Protestant 
churches have observed multiple spiritual meetings and worship services in their history.  
Korean Christians have gathered together on Wednesday night, Friday night, Sunday 
morning and afternoon in order to worship God, and also gathered in the early morning of 
every day for dawn prayer.  These eleven times of meeting and services have been the 
source of spiritual energy to sustain the enthusiastic and active faith of Korean Christians.  
Many Korean Protestant churches have regarded the Lenten period as a time for recovery 
of the congregation’s faith.  A few weeks before Lent, many Protestant churches in Korea 
announce that there will be special dawn prayer meetings during the period of Lent, and 
                                                
 26 Catholic Church and International Committee on English in the Liturgy, 115 (¶ 185.2). 
 27 Benedict, 107, 118-119. 
 28 Ibid., 107. 
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strongly encourage their congregations to attend these prayer meetings.  Some churches 
ask their members to come together everyday in the church or to fast at least one meal per 
day during the Lenten period.  During the time before the intensive preparation period, it 
may not be easy to encourage and lead the catechumens to attend all these worship 
services and meetings.  The period of intensive preparation, however, provides a great 
opportunity to invite their participation in the Lenten period along with the faith 
community.  These varied services, meetings, and Lenten practices can be a spiritual 
means to keep candidates and the faithful focused on worship during this period of 
intensive preparation and to provide the strength to reject worldly things and to live a 
baptismal life.   
 In order to make the liturgies for the purpose of the intensive period, two things 
can be suggested.  First, homilies in all spiritual meetings and services ideally should be 
prepared based on the lectionary, since all Scripture texts during the Lenten period reveal 
the meaning of baptism through the encounter with Jesus Christ.29  Through this 
encounter, candidates as well as the whole congregation will be able to have the time to 
examine themselves, repent of their sins, and experience continuing conversion.  Come to 
the Waters introduces five biblical texts and their themes for the Christian year based on 
the new common lectionary.  The preacher may design his or her sermons for the first 
five weeks of Lent in accordance with the texts.  Year A and B have identical themes: 
turning away from evil (1st week), turning toward Jesus Christ (2nd week), thirst for Jesus 
and for God’s work in our lives (3rd and 4th weeks), and entering into death with full trust 
                                                
 29 Ibid., 75.  
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in the resurrection Jesus Christ (5th week).  Year C is distinguished from A and B in that 
it takes the theme of baptism:  our faith lets us turn toward the triune God and empowers 
us to resist evil (1st week); through Christ’s death and resurrection (or baptism), we enter 
into covenantal relationship with God (2nd week); in conversion (or baptism), Christ 
invites us to lead new lives of renouncing and resisting evil (3rd week); Holy Communion 
is presented as a feast, renewal of covenant, food for the journey, unity of the faithful, 
and a foretaste of the Kingdom of God (4th week); and baptism gives us new identity (5th 
week).30  Second, daily exorcism in the dawn prayer meeting can be a strong means to 
lead candidates and the faithful into the baptismal life.31  Its purpose is making the 
decision not to commit sins, to resist evil daily, and to live a faithful life.  Attending the 
dawn prayer meeting means beginning the day with the worship of God.  In this prayer 
meeting, the Christian renews his or her intention to live as a Christian in the world.  The 
daily exorcism in the dawn prayer meeting will be able to specify their decision to live as 
Christians and strengthen their decision of faith.   
 The rite of scrutinies of the RCC and the examinations of conscience of the UMC 
can be great resources for the renunciation and exorcism.  The RCC and the UMC 
suggest scrutinies or examinations of consciences on the third, fourth, and fifth Sundays 
of Lent.  The structure of the rite is similar in both churches.  After silent prayer by the 
whole congregation (in the RCC), intercession for the elect (or candidate for baptism) is 
                                                
30 Benedict, 75-77. 
 31 This daily exorcism during the Lenten period originated from the Apostolic Tradition of the 3rd 
century.  According to the document, those who were chosen were supposed to be exorcised daily by laying 
on of hands. St. Hippolytus of Rome, xx.3. 
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continued.  And then, exorcism is performed.32  Intercessory prayer is offered by the 
whole congregation and exorcism is done by the minister.  
 Daily exorcism of the KMC may be celebrated within the dawn prayer meeting in 
the following order: 
 1) Brief sermon in accordance with lectionary. 
 2) Brief introduction to the daily exorcism. 
 3) Tongsung prayer33 for candidates and the faithful who wish to be exorcised. 
 4) Renunciation of sin and commitment to Christ. 
 5) Prayer for exorcism. 
 6) Sending out in the world. 
 After a brief sermon, the minister calls forward the candidates and the faithful 
who want to be exorcised and then explains why the church celebrates the rite of 
exorcism.  The minister then invites the whole congregation into Tongsung prayer for 
those who came to the front and briefly explains the purpose of this.  After the Tongsung 
prayer, the minister questions the candidates and the faithful about their renunciation of 
sin and their confession of faith.  By answering these questions, the candidates and the 
faithful can be reminded of the meaning of baptism and can decide daily to live as 
Christians.  Questions for the renunciation may take several forms.  
 (Renunciation of sin) 
                                                
 32 Catholic Church and International Committee on English in the Liturgy, 81-88; 97-103; 105-
111; Benedict, 118-119. 
 33 Although intercession prayer of responsory or litany style is a good prayer style, Korean 
Protestant Christians are not accustomed to this style.  Therefore, in the current context, Tongsung prayer is 
more recommended than intercessory prayer.  However, Korean Protestant churches need to be accustomed 
to various styles of prayers. !!
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 The Minister: While you live in the world today,  
 1) Will you not follow anything contrary to God’s Will and the words in the 
Bible? 
 2) Will you refuse all evil powers in the world?34 
 3) Will you renounce the spiritual forces of wickedness and reject the evil powers 
of this world? 
 4) Will you resist evil, injustice, and oppression in whatever forms they present 
themselves?35 
 5) Will you not do any behavior harmful to others and will do your best to do 
good for others?36  
 6) Will you not seek fortunetellers or divination through the mass media? Will 
you surrender any dependency upon them? 
 7) Will you reduce or stop anything that can harm your soul and body such as 
drinking alcohol, smoking, drugs, and so on? 
 8) Will you stop all forms of gambling?37 !
 (In addition to these questions above, the minister and other church leaders may 
create other questions drawing upon the unique situation of the candidates by making the 
list of what they must renounce in daily life together, or the minister may create other 
questions based on the Apostles’ Creed and the Lord’s Prayer.) 
 (Profession of faith) 
                                                
 34 The first and the second question come from the renunciation of sin in the rite of KMC baptism. 
The Korean Methodist Church, Ye-mun I [Book of Worship I] (Seoul: KMC, 2007), 28-29. 
 35 The third and fourth questions come from the renunciation in the baptismal covenant of the 
UMC. The United Methodist Book of Worship, 1992, 88.  
 36 General rules established by Wesley can be another resource for renunciation of sin. United 
Methodist Church (U.S.), The Book of Discipline of the United Methodist Church (Nashville, Tenn.: United 
Methodist Pub. House, 2004), 73.  
 37 I created questions 6 through 8 in consideration of the context of Korean Christians.  Excessive 
drinking of alcohol and smoking, gambling through the Internet and other methods, and dependence on 
fortune-telling and divination are common even among Christians.  The Church needs to continue to 
observe what must be renounced in the world.  
 214 
 (Immediately after asking the questions of renunciation, the minister continues to 
ask questions for confession)  
 1) Will you follow God’s holy will and commandments?38 
 2) Will you confess Jesus Christ as your Savior, put your whole trust in his grace, 
and promise to serve him as your Lord in union with the Church?39 
 3) Will you proclaim the good news and live according to the example of Christ 
with God’s help?40  
 After the renunciation and commitment, the minister offers exorcistic prayer for 
the candidates and the faithful with his or her hands outstretched.  This prayer is to 
supplicate God to bestow his mercy and grace upon those who have decided to live a 
Christian life, to help them be free from evil spirits, to protect them from evil power, and 
to give them strength to overcome all worldly temptation by the help of the Holy Spirit.41 
 Restoration or adoption of Holy Week and the Triduum can benefit the intensive 
preparation.  The Triduum refers to the three holy days before the Easter Sunday:  Holy 
Thursday, Good Friday, and Holy Saturday (the Great Vigil of Easter).  In my 
experience, the Good Friday service is more preferred by Korean Methodist churches 
than the other two holy days.  There are local churches which provide Holy Thursday 
rites, but this is not common.  I have never seen churches which celebrate the Easter Vigil 
                                                
 38 The Korean Methodist Church, Ye-mun I [Book of Worship I], 29. 
 39 The United Methodist Book of Worship, 1992, 88. 
 40 This was brought from the affirmation of the congregation. Ibid., 89. 
 41 The exorcistic prayers in minor exorcisms and three scrutinies of the RCIA can be great 
resources for this prayer.  See Catholic Church and International Committee on English in the Liturgy, 44-
49; 84-86; 100-102; 108-110. 
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liturgy.  These three days encompass Jesus Christ’s preparation for his death, his 
crucifixion, the silence of the tomb, and the resurrection.  According to the Bible, Jesus 
wanted his disciples to know the meaning of his suffering and death and to stay with him 
in prayer.  However, his disciples did not understand the meaning of his passion and 
death and did not stay with him even when he cried to God in extreme agony and was 
crucified on the cross.  The Triduum is the time when the Church, which is body of 
Christ and his new disciples, participates in Christ’s Passion and death by reflecting on 
the meaning of his death, praying, and fasting.  Through the restoration of the Triduum, 
the KMC will be able to change Holy Week into a time for the whole faith community to 
participate in Christ’s Passion and death and to prepare for the resurrection of Easter 
instead of leaving it as a time for personal devotion.   
 Laurence H. Stookey discusses briefly in his book Calendar the rituals that have 
been celebrated during the Triduum in the tradition of the Church.  The liturgy of Holy 
Thursday consists of footwashing, the Lord’s Supper, and the stripping of the altar.42  
Foot washing, which is based on the narrative of Jn 13:1-17, 31b-35, is an especially 
great example which Jesus himself gave in order to teach his disciples how to serve 
others.43  In the context of Confucian culture, it is hard to imagine that an older man or 
person in a higher position would wash the feet of a younger person or a person in a 
lower position.  Accordingly, the adoption of the tradition of footwashing as a rite for 
                                                
 42 Laurence H. Stookey, Calendar: Christ's Time for the Church (Nashville: Abingdon Press, 
1996), 92. 
 43 Ibid., 94. 
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Holy Thursday would be a great teaching moment for Korean Christians to show that the 
life of Christ’s disciples is to love and serve others through self-humility.   
 Most Korean Protestant churches have had worship services on Good Friday in 
order to feel sorrow and remember the crucifixion of Jesus Christ.  For the expression of 
sorrow, many churches strongly encourage the practice of fasting during this day.  The 
main part of the worship service is usually the reflection on “the seven last words of 
Jesus.”  Stookey, however, warns that the Church must not interpret the seven words as a 
way to evoke the congregation’s sadness for the Passion and death of Jesus, but rather it 
should expound them as God’s completion of his salvation of the world on the cross.  
Rather than a time of mourning, Good Friday should be a time of joy.44  In other words, 
while the faith community must be distressed over the death of Jesus on the cross, it must 
expect and enjoy the coming of the day of resurrection.   
 The Easter Vigil is little known to Korean Protestant churches.  Korean 
Protestants have gathered on the Eve of Christmas to celebrate the Christmas vigil, but 
they have not celebrated the Easter Vigil.  Considering that Easter has much more 
theological meaning than Christmas, celebrating the Easter Vigil in the KMC would be a 
great opportunity to make the faithful aware of the importance of Easter.  According to 
Stookey, the order of Easter Vigil traditionally consists of four parts:  Service of Light, 
Service of the Word, Baptism and Reaffirmation, and Eucharist.45  Although these four 
components were celebrated from the night of Holy Saturday to the dawn of Easter in the 
                                                
 44 Ibid., 96-100. 
 45 Ibid., 101. 
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time of the early churches, it seems to be hard to apply it to the Korean context.  It is 
advisable that the Church may celebrate the Service of Light, Service of the Word, and 
Reaffirmation on the night of Holy Saturday, and Baptism and the Eucharist may be 
celebrated on Easter.  As in the early churches, candidates recited the Creed during the 
Easter Vigil; the KMC may add the Recitation of the Creed as a part of the Easter Vigil 
service.  In addition, most of the Korean Protestant churches tend to celebrate the 
Eucharist on special Sundays such as Christmas, Easter, and Thanksgiving.  Accordingly, 
Easter is the most appropriate time in which Baptism, Confirmation, and the Eucharist 
can be celebrated without disruption to current expectations.   
 Catechesis is also an important element of the period for intensive preparation.  
Studies on the RCC and the CCK reveal that their catechesis during this period is focused 
on the life of Christians.  The RCC mainly deals with the theme of human relationship 
and social life, the Ten Commandments, and the Lord’s Prayer.46  The catechesis of the 
CCK also has the themes of the wider RCC:  Religious, ethical, and social life of 
Christians, the Commandments, Communal life of Christians, Church laws, and so on.47  
In the case of the UMC, it does not provide such catechetical books as do the RCC or 
CCK.  Instead of catechesis, it encourages the catechumens to gather in their formational 
                                                
 46 The Roman Catholic Church, Catechism of the Catholic Church, xiii-xviii. 
 47 Kim, 22-27. Other catechetical textbooks such as Catholic Doctrine Theological Seminary, Cho-
dae-bat-eun dang-sin: Ye-bi-ja gyo-ri-seo [You Invited: Catechesis] and The Korea Conference of Catholic 
Bishops, Han-guk cheon-ju-gyo ye-bi-sin-ja gyo-ri-seo [Korean Catholic Catechesis for the Initiates] 
(Seoul: Korea Catholic Central Committee, 2007) follow the same contents.  
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groups to reflect on and discuss the biblical text and the sermon that was delivered during 
the Sunday worship service.  The text, of course, must come from the lectionary.48  
 Regarding the catechetical instruction during Lenten period, the KMC may focus 
on dealing with the Christian life in personal relationships, family, society, and the 
church.  The first five weeks of Lent may be an appropriate period for catechesis:  the 
Ten Commandments (1st-2nd week) and the life of the Methodist (3rd-5th weeks).  As in 
the case of the period of catechumens, it must be kept in mind that the purpose of this 
catechesis should not be for delivering knowledge but for giving time to the baptismal 
candidates to prepare for the renunciation of evil and secular worldviews, and the 
profession of faith in the baptismal rite.  The Code for the Christian’s life in Catechism 
for Korean Methodists of 2008, Three Simple Rules49 by Rueben P. Job, and the social 
principles in The Book of Discipline of the United Methodist Church would be helpful 
resources for constructing the teaching plan of the Methodist’s life.   
 Lastly, candidates should continue to participate in the class meeting every week.  
In this meeting, they need to share their changes in mind and life with the faithful and 
must be under the watch of the class leaders and sponsors.  In addition, they must 
continue to reflect on Jesus’ last journey to Jerusalem and to pray with the faithful for the 
                                                
 48 Benedict, 77-79. In appendix 1 Formational Group Session, Benedict provides an example to 
meditate on a given Scripture text in the context of a formational group.  This is very unique in that it leads 
people to find out the meaning of texts in relation to their lives by themselves through three times of 
repeated meditations on the same text.  
 49 In this book, Rueben P. Job discusses the three rules which John Wesley established based on 
the Great Commandments given by Jesus himself (Mk 12: 29-31).  These three simple rules are “Do No 
Harm”; “Do Good”; and “Stay in Love With God.”  Rueben P. Job, Three Simple Rules: A Wesleyan Way 
of Living (Nashville: Abingdon Press, 2007), 8-10.  While the first two rules mean loving relationships with 
neighbors, the third rule speaks about a loving relationship with God.   
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encounter with the resurrected Lord and for true conversion.  In addition to these spiritual 
practices, the candidates should keep taking part in serving their neighbors with other 
Christians of the class meeting.   
 To this point, I have tried to establish a catechumenate for the KMC during the 
period between Pentecost Sunday and Easter Sunday of the next year based on five 
principles which are drawn out from the practices of the early churches, the RCC, and the 
UMC.  When the new catechumenate was designed, emphasis was placed on keeping it 
as a continuation of the KMC’s previous catechumenal traditions.  For this purpose, I 
tried to include the previous ritual and existing worship services and meetings, although 
their contents had to be modified or expanded in order to form the faith and lives of 
newcomers.  Hak-seup-ye-sik, which disappeared in 1995, was restored in the new 
catechumenate as a ritual to invite active participation of the laity and incorporate various 
symbolic meanings.  During Lent, the dawn prayer meeting was transformed into a ritual 
in which baptismal candidates as well as the faithful may start the day with the 
renunciation of evil and injustice and the decision to live a disciple’s life.  In addition, the 
new catechumenate adds one more function to the class meeting:  supporting newcomers 
and living exemplary lives by practicing a religious life and serving others.  It is 
undeniable that the new catechumenate has many insufficient parts that require further 
study in the context of the KMC.  However, considering that studies have not been 
conducted in this field, this work should be recognized as the first step toward a process 
of making the Christian initiation process of the KMC more effective, through which 
newcomers and the Church may be formed and changed into true Christians and 
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Christian community.  I expect that this work may attract considerable attention from 
those in various fields such as music, arts, education, liturgy, and ministry in the near 





 Christian baptism is a passage from darkness to the light of God, from a person 
pursuing his or her own will and the values of the world to a person living in accordance 
with God’s will, and from a person belonging to the world to a person belonging to the 
faith community.  However, such a passage cannot be accomplished without preparation 
for baptism and for continual baptismal life after the rite of baptism.   
The Korean Protestantism including the Korean Methodist Church has not 
focused on transforming new converts into new true Christians who turn from sin and 
who intentionally and intently journey toward the fullness of life as disciples of Christ.  
The reason for this tendency comes from Korean Protestantism’s understanding of 
salvation:  “A person can receive salvation by confessing his or her sins and believing in 
Jesus as his or her Savior.”  The Korean Protestant churches regard confession and belief 
as related to matters of the mind and intellect, but fail to go further to address the matter 
of life change.  This concept of salvation has prevented the Korean Protestant churches as 
well as new converts from being a true faith community of God and has made 
Christianity a religion which, in reality, pursues the worldviews and values of non-
Christian Korean society.  As discussed in the first and the second chapters, the 
worldviews and values that influence the Korean people and the Korean churches are 
shamanism, neo-Confucianism, secularism, and consumerism.  These worldviews and 
values are very present-centered, not interested in ethical life, and authoritative.  These 
worldviews pursue material blessings, physical health, and longevity through divine 
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power and measure the success of the church and ministry by physical properties and the 
size of the congregation.  This attitude of the Korean Protestant churches has resulted in a 
loss of confidence by Korean society and from its own members.  The results of statistic 
and interviews performed by various organizations reveal clearly this fact.  !
 The Korean Protestant churches need to regard the voices of non-Christians 
against the Korean churches and their leaders as prophetic messengers from God.  Church 
leaders need to explore ways to restore the role of the church as Christ’s Body in the 
world, and to form church members as well as new converts into those who live 
disciples’ lives.  One possible means of such restoration is the recovery of the 
catechumenate, a process of baptismal preparation.  The catechumenate has included 
various elements from early churches such as liturgies, instructions, symbols, 
participation of the whole church, and exorcisms.  All of these elements aim at one end to 
form new converts into true Christians and join them into Christian community through 
baptism.  However, the result of the catechumenate has not just been the transformation 
of new converts into new Christians.  It has also renewed the Christian community 
through its participation in the formation process, in which the members in the 
community remembered anew who they are.  It is hard to expect the transformation of 
new converts without the renewal of the church (church leaders and the laity), because 
being a Christian means not only believing in Jesus Christ as Savior but also following 
him in daily life, overcoming all temptations brought by this world and its values.  !
 In order to construct a catechumenate in the context of the Korean Methodist 
Church, this study examined examples of the catechumenate from various resources from 
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the New Testament and the early church in the period of the first five centuries (Chapter 
3), the baptismal resources from the Korean Methodist Church (Chapter 4), and the 
various baptismal texts from the Roman Catholic Church and the United Methodist 
Church (Chapter 5).   
Based on historical research on the catechumenate of the early churches and on 
baptismal text comparisons, this study drew out five principles to construct the 
catechumenate for the Korean Methodist Church:  conversion should be regarded not as a 
momentary spiritual experience but as lifelong journey; the practice of the catechumenate 
must be designed in consideration of a local church’s context; active participation of the 
laity must be encouraged; the meaning of baptism and the baptismal life must be 
continually emphasized and taught not only to new converts but also to church members; 
and the process of the catechumenate must emphasize the formation of the faith and lives 
of new converts.  Based on these principles, this thesis constructed the process of 
baptismal preparation for the Korean Methodist Church and two ritual structures:  a rite 
for the entrance into the period of the catechumenate based on the Hak-seup-ye-sik (the 
rite to become a catechumen) of the KMC, and a rite of daily exorcism, which is new in 
the tradition of the KMC, but is combined with the early dawn prayer meeting tradition of 
the KMC. !
 Although this study suggested a sketch of a catechumenate for the KMC, it is 
recognized that the effort for the construction of a fully-detailed catechumenate needs 
cooperation and teamwork within the denomination, and particularly from those who 
work in such fields as education, formation, art, music, liturgy, and local church 
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development.  The KMC must provide a theology of baptism and a catechumenate as 
fully discussed by liturgical and biblical scholars, theologians, and ecumenists, and 
should make efforts to provide various liturgical, catechetical, and musical resources 
which may be used in the catechumenal context with the help of those experts.  With 
such support from the denomination and experts, the local churches should be active 
practitioners of the resources.  By examining and evaluating the resources provided by 
the denomination and experts in an ecclesiastical context, the local church can also 
contribute to the progress of the KMC’s Christian initiation process.  I expect that in the 
near future, the Christian initiation process of the KMC will be recovered through the 
cooperation of the KMC, experts, and local churches, and that many Korean Methodist 
churches will be renewed through their efforts and will become strong enough to 
overcome secular worldviews, will give up competing with other churches, and will 
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